OAHAJAYANA 


A Study of Tantric Buddhism 


RAMPRASAD MISHRA 


Digitized by PPRACHIN, SOA 


in the gard¥@S SS5t Civilisation and Culture, reli-- 
glioxu rs generally observed as a fascinating flower. 
Flower wiewed from its elegance and frag- 
rance. Effforeseent in Eastcrn India, Sahaja- 
yana, fom Seventh Century A.D. onwards 
exerted a Splendid fascination over the minds of 
the people of India and even abroad by its 
lof y ideas and ideals. By its principles, philo- 
sophy and pragma‘ism it advocated a system 
of Anuttara yoga, or transcendental meditation, 
discarded the age-old formalities of elaborate 
rite and ri'uals, rtjected the imaginative caste- 
discrimination of Veda and ultimately estab- 
lished “he identity of Samsara (the phenomenal 
world} with the highest truth to which it calls 
Sahaja. In 1907 Mm. H. P. Sastri brought to 
ligh the famdus liter ry werk “Bauddhagana O 
Doha” which.rfontain an anthology of songs 
and dohas composed bv the Siddhas of Sahaja- 
yana. This work has oven s!'udied by scholars 
from the linguisti¢ Aterary and philosophical 
standpoints in an uninterrup ed continuity. The 
historical evolu'ion of Sahajayana especially in 
Orissa, the Cradlc land of this school has not 
been studied satisfac‘orilly so far; although 
fragmentary analyses of this nature are not 
absolutely sparse in many texts. From the 
s'andpoint of ‘a svstematic s'udy of Sahajayana 
in Orissa, this work makes an humble attempt 
cof bridging this cultural chasm and in this con- 
sideration may be claimed as the first of its 
kind. i 
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completed his thesis on “SAHA!JAYANA IN ORISSA” 
under my guidance and supervision. Sri Mishra chosc 
an arduous project and successfully completed it by 
hard work of three years. He studied atl important 
source materials and the works of eminent scholars 
relating to his subject. He has profound intcrest in 
historical and 1 am confident that he will Shine in 
the field. 
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his dissertation which is, no-doubt, an original piece of 
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PREFACE 


| From about seventh century A.D. onward, Tantric Buddhism, 
in Eastern India, flourished with an esoteric system of Sadhani, 
promulgated by a large number of Siddhas and Acharyas. These 
Tantric teachers gave importance to kriyas (rites and rituals), 
cllaryas (mystical practices), mudras (fingur2 poses). mangalas 
(mystical diagrams), mantras (magical Apell), vratas (vows), 
niyamas (austerities} etc. and established the identity of Samsira 
(the phenomenal world) with the highest truth which was called 
by them Vajra, Kalachakra or Sahaja. Their new systems 
known as Vajrayana, Kalachakrayina and above all Sahajayina 
fascinated the popular mind and had tremendous effect on the 
social and cultural lite of that time. 


In 1907, Mm. H. P. Sastri brought to light the famous work 
“Buddha Gana O Doha” which contained a number of songs, 
composed by the Siddhas of Sauhajayana. After this, the study of 
Tantric Buddhism in Eastern India became a subject of absorb- 
ing interest among scholars. Most of these scholars have, how- 
ever, dealt with the linguistic, literary and philosophical aspects 
of the Tantric works of the Siddhas. The historical develop- 
ment of Tantricism specially in Orissa which may be identified 
with the Udriyana-Kshetra and therefore may be regarded as 
the cradle of tnis esoteric system, has not so far been properly 
studied and analysed. 1n this connection, we have two erudite 
works of two eminent scholars. One is the thesis “Buddhism 
in Orissa” (1958) in which the author Dr. N. K. Sahu has 
presented the clevelopment of Buddhism in this province from 
5th century B.C. to the early 16th ~entury A.D.—a history of 
2000 years. The other work is the “Archaeological Survey of 
Mayurbhanj” (1910) in which the author N. ,M. Basu has 
incorporated a treatise entitled “‘Modern Buddhism- and: its 
follibwers in Orissa” ascribing there the forms of “Buddhism that 
prévailed in Orissa from 16th-century onward. These “two works 
were. thus, fragmentary by nature sQ. far As ‘Tamzuic Buddhism 
is concerned. Jt was, therefore, felt thit a _ comprehensive 
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research work on the nise and growth of Sahajayana in Orissa 
is necessary and the previous works on it ars to be reviewed 
and improved with the help of original sources and the views of 
many prominent scholars who have worked on Tantric Buddhism 
in the meanwhile. With. this end in view, I prepared this histori- 
cal exposition on “‘Sahajayana in Orissa” highlighting the religious 
background, its origin, the chronology and ideology of its leading 
protagonists, its impact on the contemporary society, its accul- 
turation and contribution from and to other religious systems 
and its influence on the arts and literature. In this consideratiGn, 
this humble work mej; be claimed as the first of its kind. 


In the first chapter of this work, 1 have described the 
development of mystical kheliefs and practices in carly Jndian 
culture, early Buddhism and Mahayana Buddhism. I have 
shown that these beliefs and practices lic at the root of Indiam 
Tantric system like Vajrayana, Kalachakrayana and Sahajayana. 
In the next chapter, while tracing the rise and growth of 
Sahajayana in Orissa, I have highlighted the clements and spirit 
of Indian Tantric Culture and have brought into light the 
promystic and proto-Tantnic elements in later Mahayana which 
subscribed to the afflorescence of Mantrayana. Mantrayana 
with its elements of Mantra, Mandala, Mudra and other proto- 
Tantric essence procreated a composite sysiem of Tantra in 
Buddhism which assumed the nomenclature of Vajrayana. It 
js from this composite Tantric system of Buddhism that Kala 
chakrayana and Sahajayana attained their geneses of course not 
without the non-Buddhist influence of Indian denomination. 
Mahayana, Mantrayana, Vajrayana, Kalachakrayina, and Sahaja- 
yana, as I have discussed in the first two chapters of this work 
originated in Orissa, the ancient Oddiyana, 1 have analysed the 
different views advocated by eminent scholars in the identifica- 
tion of Oddiyana, Sambhnla and Lamka and have accepted 
that OdJdiyana was modern Orissa, Sambhala was Sambalpur 
and Jamka was Sonepur mostly with the confidence that the 
validity 9f an identification depends on its rcusonability “han 
the number of “ts protagonists. I have identified Zahor. Bhaimgala 
ard Vikre empur with the Bhagalpur and Banka regions of shar 
on the ground” of sembient reasonability. In these identifications 
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1 have taken the help of Tibetan sources and have considered 
Zahor, a kingdom or Country than a particular locality of city— 
like size and populations in consonance with the suggestion of 
Gos-Lo-tsa-ba. With reasonable scrutiny, I have identified 
Jatumati and Dhanakosa of the Tibetan Sources with Jamra and 
Dhankauda regions of Sambalpur. All these compact identi- 
fications (from inland and exotic sources) and various factual 
informations (which as we believe are apt to withstand the 
test of reason) however impress us that Vajrayana, Sahajayana 
and Kalachakrayana originated in Orissa and it is from this land 
that they travelled to other parts of Indiaudid even abroad. 


ln chapter three I have depicted the Chronology and 
ldcology of Sahaja Siddhas. I have described Saraha as the 
founder-advocate of Sahajayana and prepared a chronology of 
the Siddhas after him with the available historical intormations. 
1 have deliberated the doctrinal aspects of Sahajayana with an 
analytical illustration of various original and secondary sources 
of Buddhist Tantric systems. 


In chapter four 1 have highlighted the social elements which 
are found in the songs of the Siddhas. As the Siddhas were 
men from the society and their cuitures were the creation of 
men and for men in the society, I have made a comparative 
study of the social elements traceable from the literature of 
Sahaja Siddhas and those of the contemporary Orissa which are 
found in literary and epigraphic sources. The purpose of such 
a study is té show that the Siddhas accepted the elements of 
their literature from she contemporary social complex of Orissa 
as also from those of ncighbouring provinces. 1 have also 
discussed in this chapter the reasonable reactions of the Siddhas 
against the unrcasonable aspects of the Caste discrimination of 
Brahmanism and with good rcason 1 believe that the reactions of 
the Siddhas were not cntirely fruitless. I believe that these 
reactions must have given spiritual solace to the downtrodden 
castes of Orissa and also contributed a factor in uplifting the 
cul of Jagannath from its Non-Aryan Pristinity to a statal 


popularity of remarkable depominat;on. N 


In chapter five 1 have claimed the *iland origin of Indian 
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Tantra. In this chapter 1 have discussed the influence of 
Upanisadic Monism, Saktaism, Saivism, Vaighnavism and the 
Indian system of Yoga on Sahajayana. With reasonable scrutiny 
1 also have traced out in this chapter the influence of Tantric 
Buddhism on the cult of Jagannath and on the cults of Nathas 
in Orissa. in adherence to logical wnalyses on the origin of the 
cult of Nathas 1 am of the opinion that this cult originated in 
the lap of Saivism in Orissa, 1 have identified Chandradvipa 
associated with the life of Matsyendraniath with Chandvali- 
Dhamra region of Orissa. 1 have also discussed the influence of 
lndian Buddhist Tanmicism in the origination of the Cults of 
Tara, Chhinnamasta, LamkcSsvari and many other tribal and 
non-tribal deities. Influence of Tantric Buddhism as I have 
discussed and shown continued to prevail in Mahimaism of Orissa. 


In chapter six 1 have considered the language of the songs 
and dohas of the Sahaja Siddhas, as a parental type of language, 
which contained the seeds of various Apabhramsas and popular 
vernaculars and disseminated them during the formation of 
different regional languages, to the linguistic cultures of different 
regions. 1 have refrained from making a comparative linguistic 
study in this regard because it is beyond the scope of this work 
and it can be a separate linguisuc thesis. I, however, believe 
that my views are not historically untenable in congruence with 
the extensive analogies which become traceable between tha 
languages of these Tantric Buddhist Songs and dohas and those 
of different provinces. I treat the monopolisation oz the language 
of the Tantric Buddhist songs and dohis lyy any language-speak- 
ing people of India as mere misconception. Jn this chapter 1 
have also illustrated the influence of the culture of Tantric 
Buddhism on Oriya literature. 


In the ijast chapter 1 have analysed on the sculptural anti- 
quities of Tantric Buddhism in Orissa. 1 believe that in Western 
Orissa, Tantric Buddhism flourished in a Tribal surrounding and 
as such ip this region the remains of Tantric Buddhism are to 
be traced in thesmidst of the crude antiquities of the tribal people. 


% 


° About three years back, I had started My work under the 
guidance of Br. J. ¥ Sahu. The thesis would not have been 
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completed without his meticulous supervision and able guidance. 
I express my gratitude to him for this. I am also very much 
grateful to late Dr. N. K. Sahu, M.A., Ph.D., D.Litt., Ex-Vicc- 
Chancellor of Sambalpur University for his valuable suggestion 
and encouragement. In the primary stage of my work I had 
the friendly assistance of late Mr. P. Pradhan, Lecturer in History, 
Talcher College, Talcher in alphabetical arrangement of the 
sources which I had gone through. I am unfortunate that I have 
perpetually lost a friend of unfathomable simplioity and affection 
in his accidental demise. I record my deep .sense of reverence 
to that departed soul. I remain grateful te" Dr. U.N. Mohanty, 
Head of the Department of Oriya, D.A.V. College, Titilagarh for 
his learned suggestion on the date of the Oriya Poet Chaitanya Das. 
Lastly, I am thankful to the Librarians of Orissa State Museum 
Library, Bhubaneswar, Orissa State Archives, Bhubaneswar, 
Central Library, Baroda, National Library, Calcutta, and Asiatic 
Society of Bengal, Calcutta for their kind co-cperations during 
my study in these libraries 


MAHAVISHUVA SAMKRANTI RAMPRASAD MISHRA 
Titilagarh, 
15th August, 1991. 
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Back-Ground of Buddhist Tantricism 


Mystic and miraculous practices, prompted by the serious 
and systematic philosophization of the later aggs, probably gave 
rise to the pristine concept of Tantra. Sjich concept whatever 
may be its philosophical implications was originally a legacy of 
the primitive culture. The primitive man, ignorant of the true 
laws of Nature and Ccesmology, might have developed a mystical 
tendency and nourished credence in supernatural beings and 
forces. 

In his struggle for existence, he might have to confront the 
realities of life. He must have many natural and unnatural 
hostile-forces to overcome and many unforeseen disasters and 
difficulties to tide over. His life was insecure, his living was 
troubleSome and his mind was seldom stabilized. Physical force 
coupled with primitive intelligence seldom helped him in solving 
his pernicious problems. This state of insecurity and helplessness 
might have created in him a psychological depression, especially 
when he beheld the perpetual unconciousness of his deceased 
fellow-creaiures and observed ths absence of something in a corpse 
which he felt in the body of his own!. 

Repeated ‘vision of death of his fellow-creatures generated 
in him an excogitation-on the absence of something in a dead 
body. It is this excogitaticn: which probably prompted the primal 
human-folk 10 conceptualize an inner self; an indweller some- 
thing ; which. when resides in the body retains vitality and when: 
renounces the body, ceases animation.e On analogy the primitive 
man attributed an indwelling self to each animate being dnclusive 
of immobile plant?. He nourished a belief that the inner self 
after its renunciation of body becomes a free spirit and such. free 
spirits abide in rocks, hills, mountains, springs, fivers, forests, 
irees and even in any natural phenomenon of thg world. Thus 
the whole world was believed to have bedn, dwelt hy. a host of 
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spirits and supernatural beings. This supernatural belief was the 
base-work of all the mystical and magical practices of the primitive 
man. Such beliefs associated with the complementary concepts 
and practices and developed with the efflux of time, are labelled 
by anthropologists as animism?3. Animistic beliefs convinced 
primitive man that the whole world, even every individual life 
was governed by supernatural powersi. These powers can be 
invoked, propitiated and even forced to help or harm human 
beings by prayers and magical practices. It is from these beliefs 
that the religion and magic obtained their geneses. 

Religion and magic even in the face of their admissibility of 
beliefs on the supernatural forces are distinct from each other’. 
In the religious state of mind, the individual depends on the 
mercy of the supernatural powers whereas in the magical bent of 
mind the individual works with the confidence of a scientist who 
thinks that predictable result must be attained if the prescribed 
instructions are unmistakably channelized into practice’, Here 
he feels that he has power over power. 

It is not unnatural to think that the primitive man living 
amidst a state of insecurity and helplessness had to side his 
choice much less with the compassion of than the compulsion on 
ihe supernatural beings for the protection of his own. It is 
most probably for this reason that the anthropologists have traced 
a dominant note of magical belief in the primitive and succeed- 
ing tribal religion which is unmistakably the legacy of the 
former. 

In India, the Indus valley civilisation appears to be the 
earliest known civilisation. It is observed that “he religion otf 
its people was not free from mystical belief, Several terracotta 
seals bearing unnatural figures—horned man, horned woman, 
goat with human face—have been: unearthed in this area iby 
the spades of the archaeologists. Concept of such unnatural 
figures can in no way ‘be other than a mystical one. According 
to Mackay, it was a practice with the people of Indus valley to 
offer votive. images of animals and human beings in the shrines 
to propitiate their deities? If this view be accepted, it is un- 
doubtedly a mystical belief which prevails even at present in 
tke tribal. and non-tribal societies of Orissa and some other 
provinces, | 
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Levelling his conjecture on the recent archaeological e2x- 
ploration which has brought into light a rectangular pit in 
Kalibangan, Prof. Sank-alia has Suggested that the pit was meant 
for sacrifice’, The suggestion of this erudite archaeologist is 
based on the discovery of a well near the pit and especially of the 
bones of bovine and antelope found from the pit. Observing 
the engraving of a goat led by a man on one side and of a figure 
with horned headdresses on the other side of a terracotta cake 
traceable from Kaulibangan, this erudite archaeologist sugsests these 
figures as the respresentation of goat-sacrifice’. !f these views be 
accepted, these figures may be interpreted as ¢he representations of 
the mystical beliefs and! practices of the pre-Aryan people of India. 

As E. B. Tylor believes, attribution of spirits to the pheno- 
mena of Nature lies at the root of Nature worship’. The early 
vedic seers, inspired at the sight of Nature developed a rich poetic 
ternperament during their hymnal compositions. Poetic pleasure 
intensified the forces of imaginations and bred a feeling that the 
Nature was a living presence!. Of course the vedic seers per- 
sonified the phenomena of Nature not in an animistic way!? 
though they anthropomorphised them to be treated as divine. 
As rightly suggested by Dr. S. Radha-Krishnan, the Rig Vedic 
religion traces its origin to Naturalism and anthropomorphism!?. 
When the inanimate objects of Nature are personified as cosmic 
agents and amnthropomorphised as gods, it is logical, to trace 
mystic elements in Vedic hymns. Samaveda professes its belief 
on the divinity of Indra, Agni and cther Rig-Vedic gods. Its 
hymns delineatg the soma sacrifices and incorporate in many 
places a ritualistic charactertt. The Yajur-Veda, theorizing a 
comprehensive system of rituals is marked with a visible note of 
mysticism. The Rig Vedic seers considered their sacrifices a. a 
means to influence gods for mercy on the offerers whereas the 
Yajurvedic sages conceptualised sacrifice as an impelling force 
on gods who must serve the end of worshippers!. When sacri- 
ficial rites are believed to ensure predictable results, it is logical 
to trace mystical notes in their theology. Atharva Veda coupled 
both the Aryan and Non-Aryan beliefs in its theology!?. Spells, 
black magic and sorcery of both benevolent and malevolent, 
natures figure visibly in this Veda. Spells to hea! sickness, to; 
cure leprosy. jaundice, dropsy, scrofula and opthalmia™; {0 exors 
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cise demons, overpower foes, fascinate beautiful damsel, har- 
monise family and the couples and to secure the welfare of the 
kingdom ‘are described in many places in this Veda®, 

Brahmanas are ritual text books. Guidances for sacrificial 
rites are depicted: in them. In viewing the universe as a preduct 
of sacrifice and incorporating a series of mystic formula which 
are generally believed to have owned occult powers!’ these 
ritualistic texts of Brahmanism profess a religion of mystical and 
mechanical sacerdotalism. According to these texts sacrificies 
performed with.the unmistakable observation of the pertinent 
rules may enable the worshipper to achieve cven extra-ordinary 
ends. They may immortalise as it is suggested by these texts, 
the worshipper, depose Indra from the throne to enthrone the 
sacrificer and make gods the friends of men®®’. Ever in spite of 
the idealistic philosophization of the mystical speculatiors, the 
upanisadas do not eliminate the prescription of mystical and 
magical practices for gaining material advantage. Depicting 
rituals for procreations, sacrifices to attain the love of any man 
or woman; adoration of Sun for expiating ths sins and worship 
of moon for prosperity etcetera, they claim the incorporation of 
mystical concepts on them?®!. BrihadAaranyaka Upanisala sym- 
bolises woman as a medium of sacrifice, her lap as sacrificial 
altar, her hairs as sacrificial grass her skin as Soma—Press and 
copulation as the act of sacrifice®®. It proolaims a series of rules 
and advises its followers 1o cbserve them unmistakably for a 
choicible progeny®?. Chhandogya upanisad illustrates woman as 
sacrificial fire and {he generative organs as fuels®!. The Kausitaki 
Upanisad suggests sacrificial rites for the expiatidbn of sin® for 
prosperity”®, for the increasing longevity’? and for the fascination 
of.man and womar®, The above analysis. indicates the presence 
of a mystical ‘belief in both the Arvan and non-Aryan cultures of 
the pre-Buddhistic days in India. 

The Indian proféssed credence in the efficacy of magical 
rites when. Gautama Buddha preached his sermon in sixth and 
fifth century B. C. Sacrificial rite’ accompanied with the slaughter 
of various animals figured visibly in the theology of Orthodox 
Brahmanism”?. Rigidity of discrimination of castes divinized by 
ihe imaginative justification of Brahmins and Brahmanical texts 
had attainzad a vicious climax, A selfléss secker after truth, 
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Gautama Buddha condemned these socio-religious exploitation of 
the Brahmins. He tried to analyse his experience in this regard 
mostly on logical guidelines ignoring adherence {to supernatural 
revelation®’ He is believed to have condemned a number of 
magical “Vijjas” as “Tirachchana” meaning vile and crooked?! 
Some scholars are of the opinion that Buddha as a cleaver 
organiser incorporated magical practices in his religion for in- 
creasing its adherents and popularity32. They are led to form 
this idea probably because the teachings of Buddha are gleaned 
and compiled from the earlier literature of Buddhism which came 
into being with interpolations after the gemise of this great 
master. In fact, Buddha discouraged magical practices among 
his disciples. He was an antagonist of the prevailing supersti- 
tions of his age which supported the socio-religious exploitations 
of the Brihmins. Removal of these superstitions from society 
was not possible with a belief in magical rites. In the Vinaya 
Pitaka Buddha is described to have disapprobated the miraculous 
practices of his own clisciple Bharadvaja3#. In Digha Nikaya, 
Bucidha is depicted to have foreseen the possibility of danger 
in the rites of niystic wonders and even to have developed a 
contempt for the same, Reference to his profession of such 
miraculous ceeds 10 delude the people for the popularisation of 
hic creed has seldom been traced out in the earliest available 
records on Buddha and the primitive Buddhism3?. It is there- 
fore historically untenable to agnize with the view of those 
scholars who describes Buddha as an introducer of magic in to 
his religion for the material prosperity of his less advanced 
disciples? and’for the popularity of his religions?*. Even in the 
face of his sincere attempts, Buddha does not seem to have 
succeeded in repudiating magical practices in his religion. Belief 
in the magical wonders and their efficacies was so profound 
that it was difficult to eliminafe it in its entirety. His followers 
practised magical and miraculous deeds even inspite of his 
disapproibation. Owing to their credence and attachments in 
these mystical deeds, they even depicted Buddha to, have prac- 
tised magical wonders on several ‘occasions. In Brahma ,Niman- 
tanika Suttanta, Buddha is described to have applied the power 
of Riddhis, which made him invisible to Brahma and his council, 
who heard his voice38’ In Samafichaphala Sitta of Righa Nikaya, 
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Riddhis of different kinds are narrated3?, In the Kewatta Siutta 
of this text, Gandhar is illustrated as a magical dootrine, the 
practice of which enables its adherents to display multiple Rid- 
dhis, but here Buddha is delineated to have disapproved the 
exhibition of Riddhis by practising this mystical doctrine!®%, Ail 
these illustrations indicate that Buddha dissuaded spells and 
mystical actions in his faith but he did not succeed to extirpate 
them among his followers. These magical practices, as a legacy 
of a series of generations remained deep-rooted in their minds. 
To justify their _insistence on such beliefs and practices, they 
even speculated “the_ mystical leanings of Buddha on several 
occasions. In course of time their speculations infiltrated into 
their religious literature to develop a misconception that, Buddha 
was a magician. Of course for the undesirable instillation of 
these mystic elements into Buddhism, the indirect responsibility 
of Buddha and his early followers can not completely be 
denied. No doubt, Buddha and the early Buddhists dismissed 
a belief in ths concept of a personal god altogether, 
but while doing so, they illustrated deities like Indra, Varuna 
and others#?. They failed to visualize that such illustrations of 
these deities who were in no way different from the personified 
cosmic agents of the Vedic theology may nourish ‘in future a 
supra-human and supernatural Jeanings in their faith. 

Buddhistic belief of rebirth does not appear to be a result 
of systematic rationalization. What Buddha seems to have cone 
in this regard is that he accepts it as a fact and never examines 
its validity on a rational basis?3, This unscrutinous belief in 
rebirth left a seed of future mystic element in "Buddhism and 
aptly fed the subsequent concept of Bodhisattvahood in: which 
it is believed that even a common man may attain the Buddha- 
hood by practising a number of virlues in a series of successive 
lives as Bodhisattvas. 

Bodhisattvas are believed by the Mahasamghikas ais supra- 
human beings with supra-mundane qualities. The Lokottara- 
vadins who, accept Mahavastu as their Vinaya Pitaka!5, consider 
Buddha as a, supra-mundane being, who feels neither appetite, 
nor .thirst ard not even the cardinal urge of natural human 
instincts*®.. In Mahavastu, Buddha is lokottara or supra-mundane 
and he is depicted to have behaved like man only to conform 
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the custom and manner of the World or “Lokanuvartana’”’7, 
Mystical belief in Supra-mundane nature of Buddha becomes 
observable even in the early Buddhists of Orissa. Early Pali 
literature, while referring to a story in which Tapasi and Bhallika, 
the two merchants of Ukkala are depicted to have been inspired 
by a spirit for becoming the disciples of Buddha“® indicates the 
prevalence of mystical belief in the superhuman concept of 
Buddha among the Buddhists of Utkala. The sacred tooth relic 
of Buddha is described to have been brought to Kalinga after 
his demise’. In the Ceylonese Datbha Dhatu Vamsa Kshema 
Thera js suggested to have handed over-this relic to the king 
Brahmadatta of Kalinga who enshrined it in a magnificent stupa 
at Dantapura®®, This tooth relic was believed to have magical 
power and to have converted Pandu, the king of Pataliputra into 
Buddhism in third century A.D... This story corroborates the 
view that the Buddhists of Kalinga professed mystical belief in 
the superhuman concept of Buddha even in the early days of 
Buddhism. The superhuman concept of Buddha was magnified 
by the Mahasamghikas who deified this religious teacher, em- 
phasised on Buddliahood as their final goal, and to achieve this 
end professed credence in the ideal of Bodhisattvaism??, Bodhi- 
sattvaism appears to have been a cardinal doctrine in many 
schools of the Hinayana of the later days, when Jataka and 
Avadana literatures of Buddhism advocated the possibility of 
Buddhahood even for a laity through the practice of Bodhisattva 
ideal®?®, From the literary standpoint a Bodhisattva is an ani- 
mate being with Bodhi or enlightenment; but from the historical 
standpoint, it ‘is a living being who is on the way to acquire per- 
fect knowledge for becoming a future Buddha®!, The Sarvasti- 
Vadins also professed belief in the doctrine of Bodhisattvahood, 
but with a difference. While the Mahasamghikas consider a 
Bodhisattva as a supra-mundane being’? the Sarvastivadins con- 
sider him as a Prithag-Jana or averags being hardly emphasizing 
his transcendental nature, Even in spite of such a discrepancy 
of views, both these schools of Hinayana appear 10 have sub- 
scribed to the development of Bodhisattvaism in its Mahayanic 
garb. The Bodhisattva doctrine in Mahayana stems to have 
borrowed much from the doctrines of Bodhisattvabhiimis and ‘of 
charyas of Mahavastu, advocated by the Mzhasampghikas?? and 
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from the doctrines of pAiramitias protagnoized by the Sarvisti- 
vadins® ®, Dr. Sahu is most probably justified, when he traces a 
wort of semi-Mahayana in all these doctrines in the post-Asokan 
period in India®®, 

It is really dificult to particularise in a gun. point the date 
of the origin vf Mahayana in Buddhism. As early as the first 
century of the pre-christian era, Buddhism is even suggested 
to have owned some of the Sanskrit texts which are regarded as 
Mahayina Sitras®®. These texts, believed by the Buddhis‘s to 
have contained tho instructions of Buddha are also called Vai- 
pulya Sitras®!. These” Sitras even included the paramita Texts 
like Astasihasriki Prajna paramita and Shatasihasrikaprajna 
paramita¢?, Among the paramita group of literature, the Asta- 
sahasrikaprajna paramita is generally treated as the oldest®3, 
This paramita text professed the concept of Sunyala and pro- 
claimed that everything is of a non-essential character and void 
at the bottom. The highest knowledge of everything ibeing void, 
even the Buddha, Bodhisattvas and Prajna are also void at the 
bottom®!, From the philosophical standpoint, Mahayana is dis- 
tinguished from Himayana especially in respect cof its voidism. 
““The MahéayAnists'” as aptly suggested by an erudite scholar of 
Indian Philoscphy®? believed that all things were of non-esseneial 
and indefinable character and void at bcttom where as the 
Hinayanists only bzlieved in the impermanence of all things but 
did not proceed further than that” Both the Madhyamikas 
and Vijnanavadins believe in the indefinableness of all pheno- 
mena, the epitome of Sinyavada; but with a subtle difference. 
The difference between the Sunyavada of the Madhyamikas and 
the vijnanavada of the Yogicharins as suggested by Dr. S. N. 
Dasgupta “is not fundamental ‘but is rather one of methnod”ss, 
While the Madhyamikas emphasise on the indefinableness of all 
phenomena, the Yogacharins or the Vijnana-vadins with the tacit 
acceptance of this doctrine” insist on “explaining the phenomena 
of consciousness by their ibeginning-less illusoiy root ideas or 
the instinct ~of mind (Vasana)”%, The Astasahasrika Prajfia- 
piramit& is placed by Dr. Dutt in first century B.C.%8 and this 
was probably ‘the time when Mahayana originated in Buddhism. 

“ With” Tegard to the cradle of Mahayana two views are 
generally noticed to Jiave been figured with importance. Dr. N. K. 
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Sahu, on the evidence of Lama Taranath, Pag Sim Jon Zang 
and several other suggestions from various sources identifies 
Orissa as the motherland of Mahayana®®, Dr. N. Dutt basing 
his observation on a statement of Astasahasrika Prajnaparamita 
that “these paramita Sutrantas in which six paramitas are taught 
will be current in South after the passing away of Tathagata, 
from South they will go {to ths East and from East again to the 
North”*® suggests Guntur and its neighbourhood as the place of 
the origin of Mahiyina™ although he does not seem to have 
contradicted Orissa as the cradle of Mahayasa in a foreword to 
the thesis of Dr. Sahu™®. The Saddharma Pundarika Sutra, 
generally believed to be a work of early christian era describes 
Viraja or Viraja as «the land of Buddha or Buddha Kshetra??, 
In this work a prophecy of Sakyamuni Buddha is cited to the 
effect that Viraja will be the land of Buddha Padmaprava who 
having inaugurated the three vehicles will preach Dharmas, 
Many other Buddha Kshetras like Ratnasambhava?’ Parisuddha?? 
and Mancbhirama* are no doubt depicted in the subsequent 
pages of this text after the description: of viraji, but the special 
significance that this Viraja appears to have carried on in this 
text is that it is delineated as the Buddha Kshetra of many other 
Bodhisattvas and HBuddhas, flourished subsequently and jis succeed- 
ed by the description of a turning of the second Wheel of Law 
in Vanarasa by Sakyamuni Buddha’. Turning: of the Second 
Wheel of Law can not be a sober fact of history, for Buddha 
can not be supposed to have lived as late as the early christian 
era. It was most probably imagined by the author of this text 
to validate the new vehicie, Anutlara Bodhisattvayana®’ or 
Mahayana born of Vaipulya Sitra®! as the only vehicie preached 
by Buddha®?, He goes even to the extent of asserting that 
realisation of Buddhahood is impossible by professing Hinayama®®, 
All these corroborative descriptions suggest Viraja, the modern 
Jajpur in Orissa as the place of thezorigin of Mahayana and this 
suggestion.is amply strengthened, when in this text Padmaprava 
Buddha of Viraja is delineated as initiator of the new vehicle, 
Anuttara Bodhisatitvayana or Muahayina along with {wo other. 
vehicles®!, Viewed on the basis of ull these® descriptions, it 
may be suggested that Dr. Sahu is near the trsth when he cons 
ceives the origination of Mahayana in Orissa; Mahayana from 
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the dawn of its development appears to have embodied a dynamic 
element of cosmopolitan appeal. In a contrast to the ethico- 
religious rigourism and Arhathood of primitive Buddhism, it 
professes the doctrines of universal salvation and Buddhahood 
as its summum bonum. Buddhahocd as the Mahayanists suggest, 
js to be attained through the practice of Bodhisattva ideal. Jn 
the doctrine of Bodhisattvaism in Mahayana, all animate beings 
are believed to have possessed an inherent potentiality of becom- 
ing Samyak Sambuddba or a perfectly enlightened one®’% The 
Saddharama Pundexika Sitra extolls the Amuttara Bodhisatt- 
vayana or Mahayana as-the real Dharma preached by Buddha®? 
and affirms that Buddhahood is not attainable through Hinayana. 
Jn Mahayana Sitralamkara of Asanga, Hinayana is depicted as 
a low and narrow system of rcligion®8, Its (i Ashaya cr aint, 
(ii) upadesha or teaching, (iii) Prayoga or method of realisation, 
(iv) Upastamvya or theological equipments and (v) Kala or the 
duration of final aim are all low and narrow®? and as such it 
can not be uplifted to the superior strata of Mahayana’, In 
Mahayana, a Bodhisattva is a staunch advocate of ilniversal 
liberation. Being determined to relieve the distress of others, 
he even postpones his aim of attaining the Buddbhahood?!. These 
benefactory attitude of Bodhisattvas and Buddhas to Mahayana 
inspired in them a sense of umiversal compassion. As they 
professed universal compassion, the people also professed reve- 
rence and devotion towards them. This mutual exchange of 
good will and reverence made the Mabayanists devotional towards 
Buddhas and Bodhisattvas. Buddha-bhakti or devotion towards 
Buddha, cult of the stupas and Chaityas and the adoration of 
the relics and images of Buddha and Bodhisattvas are described 
in a _grandiloquent style in Saddharmapundarika Sitra??, In 
this text Buddha figures as the god of gods®® and it is delineated 
that the offering of a single flower or a single salutation may 
Jead an individual for the-tealisation of Bodhi’*#, This devo- 
tional trend, once infused into Mahayana, continued to prevail 
increasingly ad the view of Dr. S. Radha Krishnan does not 
seem illogical when he writes, ‘“There is no doubt that in giving 
a large place to Bhakti or devotion, the Mahayana scheme of 
salvation openedzthe breaches to Tantrikism and other mystic 
forms. This- view of Dr. Radha Krishnan seems to ‘be justi- 
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fied, when references ito the sacrifice of flesh, hands, feet, heads, 
eyes and even sons and daughters are clearly iraced in the 
Saddharma Pundarika Sitra for attainment of Bodhi?¢, It js 
most probably, owing 10 the prominence of the universal com- 
passion and the devotional trend in Mahayana that this new 
vehicle achieved popularity within a short span of time. 

Bodhisattvaism in Mahayana recognises the awakening of 
Bodhicitta as one of its fundamental concepts. Bodhicitta 
means a citta firmly bent on the attaining of Bodhi. It is, es 
rightly suggested iby Dr. Winternitz, “thought directed towards 
enlightenment, the will to enlightenment, the resolve to embark 
on the career of a Bodhisattva in order to become a Buddha 
in the future”, In Bodhicaryavatara, SAntideva advises the 
Buddhists to direct their minds towards Bodhi, for overcom- 
ing ithe sufferings, of existence, for emancipating all beings 
from their agony, and for the realisation of bliss’, Once 
the Bodhicitta is realised, it inspires a Bodhisattva for the 
benefaction of others. For this it js described as a perfect 
knowledge for the benefit of others??. After the realization of 
Bodhicitta, a Bodhisattva in Mahayana is expected to cultivate 
perfection in all the six paramitas!®%; which enables him to 
realise the absolute cessation of all illusory appearances as the 
supremest knowledge!®!. The six paramitas are (i) Dana or 
Charity (ii) Sila or good conduct (iii) Ksanti or forbearance 
(iv) Virya or tenacity and strength for the benefits of others, 
(v) Dhyana or meditation and (vi) Praja or supremest know- 
ledge. Perfection in all these pdiramitas needs culminating 
progress in all the ten Bodhisattvabhimis. The ten Bodkhisattva- 
bhiumis are : 


(i) Pramudita—the stage of delight “where the Bodkisattva 
rises from the cold self-sufficing and nihilistic conception 
of Nirvana to a higher spiritual contemplation”. 


(ii) Vimala or the stage of purity which enables the Bodhi- 
cattva to harness his wisdom and his sense of morality 
for purity?®3, 


(ii) Pravakari, the stage of illumination, which illumines-the 
intellectual ifisight of the Bodhisattva for’ comprehending 
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the nature of Dharma and makes him shine with patience 
and forbearance!®*, 


(iv) The fourth siage of progress towards enlightenment is 


(v 


called Arcigmati which enables a Bodhisattva to burn all 
his passions and ignorance with the rising flame of Bodhi, 
The fifth stage called Sudurjaya or invincible makes him 
capable of defying all the temptations and attachments of 
evil nature!®6, 


rf 


(vi) Abhimukti, the sixth stage leads him to perceive prajiia!®”. 


(vii) In the seventh stage called Durangama. he is devoted to 


the acquisition of knowledge of expedience for realizing 
the aim of universal libzration!®®, 


(viii) Achala, the eighth stage makes him free from all attach- 


ments and inculcates in him a transcendental vision of 
indefinableness by which his thoughts are bound {to no 
special cibjects!®?, 


(ix) Sadhumati, .or the stage of honest aspiration makes him 


perfectly selfiess either in will or in action. and employes 
his services for the betterment of othens!!°. It is im this 
stage he is endowed mith the faculty of minutely observing 
the mental inclination of different beings and gets himself 
ready to devise ways and means Upaya Kausalya for 
helping them in their spiritual acquisitions. 


(x) mn the final bhiumi called Dharmamegha, the Bodhisattva 


attains the acme of progress, attains perfect knowledge, 
realizes universal compassion and sympathy for all senti- 
nent beings and acquires perfections in all meditational 
G¢xercises. Efficiency for the illumination of cosmos by 
his own rays and the exhilaration of the creation by his 
mission of universal salvation is acquired by him in this 
stage. With all theseeperfections he becomes a Buddha 
or perfectly enlightened one?®, 

The conespt of Buddhahood was further magnified by the 


three bodies thzory or the Trikaya theory of its adherents. In 
the primitive Buddhism, Buddha was a historical person, a Human: 
teaghcr and-a r¢former of the mundane plane. But after his 
demise, he was conceiyed xs supra-mundane 5e2ing with transcen- 
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cdlental power even by many of the Hinayanists. Hs was suggest- 
cd to have possessed two-fold existence even in the text of 
Hinayana!®. His gross physical existence was called Rupakaya 
and his eternal and all pervading body of law was called 
Dharmukiiya!™, But with the Mahayana, Buddha was believed 
to have three Kayas—(i) Dharimakaya, (ii) Sambhogakaya and 
(iii) Nirmanakaya and ceased to be a {teacher of the mundane 
plane. 

Dharmakaya, generally considered as the body of law, as 
“the timeless unconditioned spiritual reality of Dharma”, is 
nct a personal being revealing itself in a single historical figure 
but is the all-pervading ground which without suffering any 
modification assumes variety of forms!i¢, In means “the thatness 
or Tathatarupa of all entities!!*, It is the Dharmadhatu or the 
primal element underlying all existences, It is free from 
impurities, desires and attachments although it manifests in uni- 
verse. It is net an individual entity, not a false existence and 
it has mo boundary at all. It prevails every where in the 
universe!!?, It is pure, unmalloyed, universal, all pervading and 
perpetual!’ The universe becomes, but it remains as it was 
and will remain as it is!2!, It is working in all things to lead 
them to Nirvana!®?, 

The Sambhogakiya or the body of bliss is believed to be 
a very “subtle body which manifests itself in the various condi- 
tions of bliss in the superhuman beings for preaching the noble 
truths and for generating in the minds of all Sravakas, Pratyeka- 
buddhas and lay Bodhisattvas joy, delight and love for noble 
religion, » As conceived by scholar, this body of Buddha 
presides over a heaven where virtuous Buddhists ate reborn for 
happiness!®#, Dr. N. Dutt on the description of Satasahasrik2 
and Pamchavimsati Sahasrika suggests this Kaya as a rélulgent 
body which causes from all its parts the emnation of resplendent 
rays and exhibits cm each ray a lotys cof thousand petals on which 
a Buddha is found seated. Such Buddhas basically in their 
mundane nature are seen preaching to Bodhisattvas, lay Buddhists 
and recluses!25, particularly on the Dharma centring around 
prajaparamitas. 

The Nirminakiaya or the body of transformatjon may be 
suggested ar a body of mundane existgnce ‘of. Tathagata In 
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this body, Buddha is an incarnation!?%, He enters the maternal 
womb to reveal himself on this planet and preaches the people 
for their upliftment from ignorance and sorrow. His mission 
leaves an impression that every sentiment being has the potentiality 
of becoming a Buddha or perfecily enlightened one. Gautama 
Buddha is one such incarnation. 

From the philosophical standpoint, Sinyati is the most 
important doctrine of Mahayana. Aibsolute cessation of all 
dharmas or appearances figures as the suprement knowledge of 
Mahayana in Astasahasrik& prajiiaparamita!?*, Saddharma Punda- 
rika Sitram proclaims {hat realisation of Bodhi or perfect en- 
lightenment is possible only through ithe perfect knowledge of 
Sunyata!?s, It further affirms that a Buddhist ignorant of 
Sinyata is merely a Sravaka?’®®’., Nagarjuna, a stuunch and 
uncomprising protagonist of Sunyavada opens his Madhyamika- 
Karika proclaiming the doctrine of Sinyata or no-origination!?°, 
He describes that ‘‘never and nowhere anything can he produced 
A thing can originate neither out of itself, nor out of a non-self 
nor out of eiher itself or non-self and nor out of neither 
itself or non-self!33, Sinyavada even conceives the four noble 
truths as unreal. In consonance with its doctrines, there is 
neither suffering nor its, cause, nor its cessation, nor the way 
towards its cessation!3®, Sinyata in Madhyamika Sinyavada is 
not at all “am empty void, a nihilistic nothing or a megative 
abyss!33, Tt is indescribable and indefinable. Tt {ranscends all 
the four-folds category of intellect!3#, Tt js devoid of all plurality, 
when Reality is viewed and devoid of ultimate Reality when 
appearances arz viewed. All appearances being relative are not 
.Origina! and are thus devoid of ultimate Reality. The real js 
Sinya because it is devoid of all plurality (prapa:nchasinya). 
All plurality merge into Reality’35, Nirvana as described by 
NagArjuna, is the destruction of nothing, attainment of nothing 
annihilation of nothing, perpetuation of nothing, arresting of 
nothing and origination of nothing’3°, According to Mahayana- 
VirmSsaka, there js neither Samsara nor Nirvana and everything 
is a mere illusion or dream”, Nirvana according to the 
Madhyamikasis cessation of all mental construotions!38, Ror a 
Mahfiyanist «who .2dvocates such a Sinyavada, the mundane 
existence and its ‘cyclee (Samsara and SamsAéra Cakra) carry no 
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influence for his psychological disturbance, As he is beyond 
attachments, not <ubjected to definability or any illusive menta- 
tion, he has also no yearning for Nirvana or liberation. 
Dr. Radha Krishnan is aptly justified when he comments, “As 
applied to the world of experience, Siinyata means everchauging 
state of phenomenal world In the dreadwaste of endlessness 
man loses all hopes, but the moment he recognizes its unreality, 
he transcends it and reaches after the abinding principle. He 
knows that the whole world is a passing dream where he might 
sit unconcerned at the issue, certain of victory”!3? Hence, with 
the Siinyavadins the world is everchanging and thus unreal and 
what is real is the Sinya which is indefinable and devoid: of 
any predicate. 

Vijfianavada as a system of Mahayianic philosophy is not 
a concept of uncompromising Sinyavada. The advocates of this 
philoscphical system alike the Madhyamikas consider the pheno- 
menal world as a passing experience or dream! but while the 
Madhyamikas insist on proving the indefinableness of all pheno- 
mena, the Vijiianavadins, tacitly accepting the doctrine of Siinyata 
to a great extent enthuse themselves in explaining the pheno- 
mena of consciousness by their theory of beginningless insticts of 
mind!*!, They are called Vijnianavadins for they deny the real 
existence of all except Vijfiana or consciousness. ‘They are also 
called Yogacharins for Yoga is systematically associated with 
their school?4®2, 

Epitomizing thus the whole range of observation cited afore, 
it may be suggested that a faint element of mystical thoughts 
and practicesoprevailed among the Buddhists even when Buddha 
was alive. Buddha discouraged and derecognised these beliefs 
and practices; but their legacies were so profound in the Society 
of India that he failed to repudiate them from their religious 
order. They continued to prevail even after the demise of 
Buddha, and inflvenced the Buddhigts so profoundly that even 
Buddha was painted as a magician. In the post-ASokan age, 
Buddhism continued to step down from monastic _exclusivepess 
and to entertain popular appeal. Buddha gradually figured as 
a superhuman, free from hungers, thirsts and natnral urges. He 
ceased to be a teacher of mortal plane and even as the founder 
of Buddhism, whem Mahavamsa described the names of Twenty- 
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four Buddhas, who, according to this text had already precedsd 
him, 

Mystical beliefs and practices were further magnified when 
Mahayana professed a philanthropic aspiration for universal 
emancipation, a large scale mystification of the power of Buddhas 
and Bodhisativas, credence in the concept of heaven and its 
presiding deity, claborate scheme of Buddhahocd, defication of 
Buddha and even the exaltation of a pro-devotional trend in: the 
cult of Buddhas and Bodhisativas. In Mehayana, Buddha was 
no more a human teacher nor his worship, an act of com- 
memoration. He "was not even an ordinary mortal!##, His 
Charmakaya was conceived eternal and beyond any modification. 
His Dharmadhitu was depicted to have pervaded the wholes 
universe perpetually, He was suggested even to have przached 
Mahayana to his talented disciple In the texts of Mahayfina, 
he appeared as the protagonist of Sinyata and the unreality of 
Samsara as well as Nirvana. With the Mahayanists, even the 
four-fold truth bavame unreal. All these hetarogenous Concepts 
admitted Buddhism into a mystical channel where there was no 
place for the ethicoreligious rigourism of the primitive Buddhism. 
These vigorously mystical elements in Mahayana furnished ample 
scope to its adherents of the later days to schismatize it into 
Mantranayva and gparamitanaya and ‘thereby facilitated the ori- 
gination and evolution of ‘Tantra in Buddhism, 
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Tantra, as a system of religious beliefs and practices appears 
in various definitions by different scholars. Dr. S. B. Dasgupta 
emphasising mainly cm its etymological origin, defines it as that 
which spreads knowledge!. In support of his definition, he 
further writes, “There is thus a wider connotation of the word 
Tantra to mean any ‘expanded’ literature which: deals elaborately 
with any department of study either in a theoretical or practical 
manner”. This definition of Dr. Dasgupta fails to withstand 
the test of reason, when: it is examined with a reference to several 
branches of learnings. A literature expanded by a group of 
atheists SO as to spread a knowledge of their mon-existential 
philosophy can never be called a Tantra. It is not reasonable 
to call every branch of learning as Tantra and every thing that 
spreads knowledge, as Tantric fragment. Dr. P. C. Bagchi is 
justified when he contradicts the albove definkition und asserts 
that “any branch of knowledge can mot be called Tantra”, 

Dr. P. C. Bagchi defines Tantra as “a cultural discipline” 
in a wider sense of the term and. as a spiritual knowledge of 
technical nature “in its more limited sense”’4, Tantra is undoubted- 
ly “spiritual knowledge of technical nature” when it is viewed 
from the standpoint of its yoga ard mystic rituals. But nll 
spiritual knowledge of technical nature are not Tantra. Vedas, 
professing the sacrifices of technical nature and Upanisadas, 
imparting spiritual knowledge of technical mature are not called 
Tantra. The learned commentator Kuluka Bhatta distinguishes 
Tantra from the branches of knowledge originating from Vedas 
and suggests"two kinds of Srutis viz (i) Vaidika and (ii) Tantrika®. 
Tantra ih its literary use is applied to many branches of learning 

-and it is found scholars speaking of Nyaya Tantra, Chikits3 
Tantra etcetera? But this literary application must not be taken 
in. terms cf ‘what actually, the people mean by Tantra. Even 
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by the Tantrist of the present age Tantra is distinguished from 
medical treatises and astrolcgy®. Scholars may channelize the 
literary significance of the term Tantra in whatever way they 
may like, but as a system of religious beliefs and practices, 
Tantra in its outer surface is undoubtedly a mystical cult funda- 
mentally accompanied by its doctrines of Sakti, Mantra, Mudra, 
Mandalas, Makaras and other mystical elements and in its inner 
surface, a yogic practice in which the spiritual union of the 
feminine and masculine principles figures essentially for the uiti- 
mate realisation of the Supreme Bliss or Supreme Reality. With 
a few doctrinal discrepancy this definition may equally be 
applicable for both the Hindu and Buddhist Tantric systems. 

It is really difficult to assign a particular year so far ns the 
genesis of Tantra in Buddhism is concerned. Dr. B. Bhatia- 
carya suggests that Buddha himself incorporated mystical practices 
into his "religion, but as noted earlier, it is illogical and historically 
untenable to agnize with. his view”. 

Prof. M. Sylvan: Levi, explaining “paravrtti of copulation” 
(Maithunasya paravritti) in Mahayana Sitralamkara as an allusion 
to the mystic couples of Buddhas and Bodhisattvas8, believes the 
growth of Tantra in Buddhism as early as the period of Asanga. 
Dr. P. C. Bagchi also meaning it as the “enjoyment of bliss, 
similar to that” of sexual union, traces a symibolical reference to 
the sexo-yogic practice of Tantra in this work and: believes the 
development of ‘Tantra as early as the time of Asanga. 
Prof. Giuseppe Tucci finds a reference to one Na Ya siv mo 
Naya sauma school in the works of Harivarman and Asanga . 
On this finding, he is inclined to identify this school with the 
Somasiddhantas who according to his views were Saiva Kapa- 
likas!%. On the basis of such identification, Prof. Tuco ନ 
the development of Tantra as early as ihe fourth century A.D: , 

Dr. B. Bhattacarya, believing the initiation of Asanga into 
Mysticism by Maitreyanath in Tusite: heaven and his ‘authorship 
of Guhya Samaja Tantra, apparently an early work om Buddhist 
Tantricim, suggests that Asanga was the initiator of Tantra into 
Buddhism!?. Jn support of his view, he advocates Asanga 
the protagonist of prajniaparamita Sadhana in Sadhanamala 
Another reputed scholar, Prof. Keith, following the be 
Prof. Levi, traces Tantric rites in early Buddhism when he writes, 
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“this allusion of Asanga reveals the existence in Buddhism of 
Tantric rites in which ile union of the Buddha or Bochisattva 
with the personification of wisdom, Prajfiaparamita is reproduced 
on earth as one simple and effective mode of realizing the true 
identity of the individual with the Buddha”, 

We come across the word Paravritti in Verses 41-46 in 
Chapter TX of the Mahayana Sitralamkara of Asanga. In these 
verses, this prolific author delineates various paravrittis to be 
followed for the attainment of Buddhahood or Bibhutva!®. 
Dr. Bagchi explains “‘paravritti’” of these verses as “‘turning 
round to an opposite point” and not as ‘““turning aside or abnega- 
tion!’., In support of his view, he advocates that in the final 
stage of Buddhahood, a Bodhisattva remains beyond all the false 
discriminations or Vikalpas of the mundane plane and paravritti 
with regards to him does ‘not mean abnegation but ‘““‘the enjoy- 
ment of bliss, similar to that of sexual union’”!", 

Asanga, a little before the verses relating to Paravrittis in 
Chapter IX of the Mahiyana Sitralamkara, compares Sriva- 
kayana, Pratyeka Buddhayina and Bodhisattvayana from ihe 
standpoint of Supreme Reality or Buddhahood!$. He places 
Buddhahood or Bibhutva in Mahayana or Anuttara Bodhisat- 
tvayana in the acme of all perfections. He does not seem to 
have said anything on the Tantric Cult. On the otherhand in 
Chapter’ XIX of this work, this erudite scholar of Mahayana 
affirms that atlachment to enjoyment causes harm on the way 
to perfection, While describing the meritorious qualities of 
a Bodhisattva in many verses of this Chapter of Mahayana Sitra- 
lamkara he does not forget to include detachment towards sexual 
pleesure and enjoyment as his fundamental qualities2’, With 
such illustrations, it is difficult and even illogical to agree with 

s view of the scholars who trace out a sexo-Tantric concept in 
ihe Mabayana Sutralamkara of Asanga; and consider Asanga 
as an initiator of Tantra into Buddhism. 

The view of Prof. Tucci as noted above, does not find much 
support fom,,thzs scholars. Prof. Chintaharan Chakravarty while 
corroborating-the assumption of Prof. Tucci on the existence of 
a Soma Sect, sites serious doubt on the doctrines of this sect2!, 
Mr. Nagendra Nath Upadhyaya considers the theory of Prof. 
Tucci as eryoneous??. Prof, Winternitz also disapproves the 
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view of Prof. Tucci who holds that Tantra appeared as early as 
4th century A.D.23, Dr. Sahu discards the view of Prof. Tucci 
wher he writes, “Prof, Tucci however stands on an instable 
ground while ingeniously discussing on the Sauma sect not only 
because his restoration and interpretation of the chinese word 
Na-ya-siu-mo iis open to question, but also because of his identi- 
fication of this sect with Kapalikas which is very doubtful?+, 

Dr. B. Bhattacarya considers Asanga as the author of Guhya 
Samaja Tantra and assigns the time of Asanga as well as this 
Tantra to the third century A.D.?5, But his view fails to achieve 
recognitions from a group of renowned critics. Dr. Winternitz 
places Asanga in the fourth century A‘D.2° and the time of 
Guhya Samaja Tantra in the Seventh century A.D.27 M. Anesaki 
places this Mahayanist philosopher in fifth century A.D.?8, Prof, 
Levi believes Asanga to have flourished in fifth century A.D.” 
Prof. A. L. Basham believes this philosopher as a Vijfianavidin 
of fourth or fifth century A.D.3° Dr. S. Bagchi, supporting the 
view of Anesaki, believes Asaniga as a man of fifth century A.D.31 
Dr. N. K. Sahu assigns the tims of A-canga to fourth century 
A.D #2, Most of the illustrious scholars hence believe Asaga 
as a Vijnianavadin of a time mot earlier no fourth century A.D. 
As Mr. Upadhyaya asserts, many scholars assign the date of 
Guhyasamaja Tantra to a time not earlier than seventh century 
A.D.33, According to his view, Dr. Bhattacarya concives the 
Prajiiaparamita Sadhana of Sadhanamala and the Guhyasamaja 
Tantra as the works of the preceding century and Asanga 
as a Yogacharin of third century A.D., simply to prove him a 
‘Tantric teacher of earlier days, Dr. S. Bagchi also discards 
the view of Dr. Bhattacarya when he writes that “Dr. Bhatta- 
carya has tentatively suggested that Asanga who belonged io the 
third century A.D. is the author of it. But this view cannot pass 
muster owing to the absenc2 of its attestation by corroborative 
evidence®, Prof. Winternitz does not agree with the view that 
Asanga was a Tantric teacher. He clearly advocates that no where 
in the works of this Mahayanist teacher, which exigt either in the 
Tibetan or in Chinese translation that-this teacher is illustrated 
to haye learnt Tantra from Maitreya in Tusita heavens, With 
all these counter arguments, it is difficult to agree with view £ 
Dr. B. Bhattacharya that Asanga was,a Tintrist of third 
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century A.D. 

Although beliefs and practices of mystical and miraculous 
nature lie at the root of almost all Tantric systems, they are not 
alone the progenitor of Tantra. These beliefs and practices with 
the efflux of time were consociatec with mantra or inystic incanta- 
tion, mudra or nrystic gestures, mandala or mystic diagrams, 
ParfichamakaAras or Five Mas, the doctrine of Sakti, the theory of 
polarity symbolism and many other mystical elements and 
ultimately developed into Tantra. 

In the evolution of Tantra in Buddhism, mantra. seems to have 
played an important role. Dr. B. Bhattacharya rightly considers 
mantra as the backbone of Vajrayana??, Dr. Bapat traces the 
occurrence of mantra even in the earliest pali canon like the 
Atanatiya Sitta®8, Mr. D. N. Bose who acknowledges with the 
view that Buddha was a disapprobator of miraculous practices 
in his faith suggests the latter’s yielding for the application of 
mantra under the pressure of public consideration3®’, In Majjima 
Nikaya, Buddha is described to have instructed a converted 
robber to apply a healing mantra for the recovery of a woman, 
who was suffering from the after effect of a miscarriagc!®, 

Buddha, as it has been discussed afore, was really a dis- 
approbator of magical practices in his faith. But his dissuation 
of these practices failed to repudiate them from his religious 
crder. On the other hand, the influence of these miraculous 
beliefs and practices was so profound on his followers that he 
was narrated as a magician in the literature of Buddhism in 
subsequent era. In the absence of an authentic record of con- 
temporary exactitude, it is difficult to ascertain as to what 
actually constituted the real saying of Buddlia ard also to sub- 
stantiate with accuracy as to whether Buddha advised the applica- 
1i0n cf mantra, in case of necessity under the nulblic pressure. 
Whether Buddha approved or disapproved the application of 
mantra in his religious order can not be ascertained owing to 
the paucity of reliable evidences but that mantra had already 
appeared in ,the early pali literature is almost conclusively 
certain‘!. , Mantra in pali literature of early Buddhism generally 
appeared as th parittas or protective spells which according to 
the, beliefs of the; Buddhists generate protection against evil forces, 
when they are applied properly?. “Belief “in Mantra”, opines 
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Dr. S. B. Dasgupta is a social heritage with the Indian 
masses from the hoary past’, Its roct was so deepened in the 
mind of the Indians that its influence continued to flourish within 
the fold of Buddhism, even despite its ethico-religious rigourism. 
Mantra was magnified by the Mahasamghikas, who possessed a 
collection of quasi-mantric formula called Dharanis or Vidy3a- 
dharapitaka!*, Dharanis like parittas were also protective spells, 
Dr. Sahu considers Dharanis as synonyms of Rakshis of the 
Sanskrit literature and parittas of the early Pali works of 
Ceylon’, Prof. C. Chakravarty by way of iilustrating the 
protective nature of Dharam, refers to one Surangama Sitra which 
is described to have been recited by Fa-Hien for his protection*®, 
This Sitra as this scholar suggests, contained a list of Dh4ranis, 
Following the suggestion of Mr. Beal he dates this Sitra as a 
work, not earlier than the first century of the Christian era?8, 
According to Dr. S. B. Dasgupta mantra ‘entered into Mahayana 
in form of Dhiarani’?. As Prof. Tucci observes, some of the 
Mahayana Sitras and Samgitis so far as their themes are con- 
cerned, may bz classed as Tantric works. In support of his 
observation, he examplifies the Suvarna Prayasa Sitra which 
contains proto-Tantric elements?®’, Tne Suvarna Prayasa Sitra 
has assimilated a series of interpolations in the succeeding ages 
of its origination. Dr. S. Bagchi while editing this text asserts— 
“There is not even an iota of doubt that the earliest form of 
this Sutra has served as a nucleus around which other incongruous 
topics gathered with the passage of time The second and four 
succeeding chapters are devoted to an exposition of the cardinal 
docrines of Mahayana Buddhism. ‘The subsequent chapters are 
concerned with those topics that have mo essential link with the 
preceding ones. Consequently they deserve to be treated as pire 
interpolations”, 

The Suvarna Pravisa Sitra is believed to have appeared in 
Chinese translation by Dharmaraksha® im the first half of Sth: 
century A.D. by paramartha in the first half of sixth century 
A.D. by Yasogupta in second half of the 6th centufy A.D. by 
Pao Kuei in the last decade of sixth century A.D. and by “Itsingh 
in 703 A.D.32. Since the last traceable Chinece, translation: of 
this work does not date beyond the first three years of eighth 
century A.D., one can reasonably hold that the concopt of Tantra 
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had already been admitted into Mahayana by the beginning of 
that century. 

Dr. B. Bhattacharya and following him Dr. S. B Dasgupta 
believe that some mantras of Mahayana were the epitomisation 
of some of the stupendously volumous Mahayana Sitras which 
were not ordinarily intelligible for most of the followers of 
Buddhism?8, For justifying their views they cite the example of 
the Astasahasrika Prayia Paramita which was abridged in a 
gradual process even to a mono-syliabic bija-mantra ‘Pram’, 
which was a’so” believed to have carried the beneficial efficacy 
of the original text?*. 

Dr. N. K. Sahu in congruence with the view of Prof. Tucci, 
suggests that some of the Mahayana Sitras were remodelled 
into Tantra. To supplement his suggestion: with example, he 
points out the Marfiju§ri Milakalpa of later Mahayanic literature®®, 
According to Prof. Winternitz, Mafiju§rt Milakalpa which des- 
cribes itself as a Mahivaipulya Mahayana Sitra®’° contains 
visibly the spirit of Mantrayana®”, In this text, the Mantra of 
Mafijusri is delineated as the “great king of soiences”?8 which, 
when properly channelized into application helps its adherents 
to attain all things, to destroy all the mantras of the evildoers 
and to blot out the sins’?’. The mantra of Mafiju§ri is parti- 
cularised as ‘Kilhurmn’®’, With a comprehensive manual of magical 
rites, mantra, mudra and mandalas, this text was transformed 
in toa Tantra in eleventh century A.D.°!, Even despite of this 
line of demarcation between the Mahayana Sitra and Dharani®?. 
Dr. Sahu does not appear to have disagreed with the view that 
some of the Mahayanic mantras were the epitomization of some 
of the Mahayana Sitras. His conseat with this view becomes 
corspicuously clear when he categorically writes,—‘‘The Prajnia- 
paramita Sitra in its shortest form—The Alpakshara-prajfia- 
paramita was commonly used as a Dharani or protective spell 
and the Prajfiaparamita Flridaya Sitra which was preserved in 
Heri Uzi monastery of Japan since 609 A.D. is regarded as the 
mantra wHich alleviates all pains”%3, In consistence with the 
view 6f Dr. Winternitz, Dr. Sahu accepts several Mahayina 
Siitras, as the mere recommendation of Dharani and even some 
of the Dharants, according to his view ‘are to be classed as 
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Aparimitaya Sitra, which is simply a glorification of Dhirant 
and the Ratnoloka-Dharani which is classed as Mahayana 
Sutra, 

The observations cited above thus make it clear that mantra 
within the fold of Mahayana was not absolutely a singular 
development of Dharani. Its development was subscribed 
variously, sometimes by the remodelling of Mahayana Siitras, 
sometimes by the abridgement of these Sitras, and sometimes 
by other Co-relative factors like ithe development of Dharani 
and the mantric legacy of earlier Buddhism. Although developed 
from multilateral sources, mantra in Mahayana appears to have 
owed much from the developnient of Dharani for its afflorescence. 
Dharani developed as a kind of protective spell against evil 
forces®, Owing to the infiltration of mantric elements in course 
of time, it was philosophized as “‘Dharyate Anaya Iti” i.e. by 
which something is sustained. The process of this philosophical 
explanation was made systematic when Vasuvandhu, the erudite 
Buddhist scholar of 4th century A.D., pioneered a pedantic 
philosophical discussion on the nature of Dharani in his book 
“Bodhisattvabhiun” He categorized Dha-anis of Bodhitattvas 
as four and each one of these four categories of Dharanis was 
assigned with a deep philosophical annotation. The four cate- 
gories of Dharanis were (i) Dharma Dharani (ii) Artha Dharani 
(iii) Mantra Dhirani and (iv) Bodhisattva Kshantilabha Dharam. 
Dharma Dharani is expiained as a composition of mantras, the 
proper application of which is believed to assure memory 
(Smriti), knowledge (Praja) and strength (Bala). Artha 
Dhirani embodying a coliection of mantras, is believed to 
generate a penetrative power of intuition in its faithful, when 
it is applied properly in to action. By this Dharani, the faithful 
enables him for the comprehension of the realnature of Dharma. 
Mantra Dh3rani is believed to pave tie way to perfection, when 
it is channelized rightly into practice. The Bodhisattva Ksbanti- 
labha Dhirani when applied properly into action, enables its 
follower to realize the immutable and transcendental nature of 
Dharma. Such realisation endows the practitioner -of this 
Dharani ° with a gererous heart which generates im, him a 
transcendental merit of forbearance®®. . n 

The elements of mantra were though developed in con- 
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corporation of a series of meaningless syllables like Atte, Tatte, 
Iteni, Bittani, Ukke, Tukke etcetera, they were attached with 
deeper practical significance, when: Vasuvandhu with his unfailing 
with interpreted the literal insignificance of mantra as the real 
meaning of its esoteric secrecy. Through the absolute negation 
of an: etymological meaning to a mantra, a Sidhaka or an adept 
is inspired to contemplate on its esoteric efficacy. By such 
proper meditation ihe real meaning of mantra as pure void is 
transcendentally revealed to its Sachaka. This void or Sinyata 
is really the ultimate immutable nature of all things. This 
view of Vasuvandhu allured ithe recognition of the Buddhists of 
the posterior days. The Sadharamala subsequently preached 
not to disbelisve the wonderful efficacy of maatra®?, Mantra 
in Buddhism was believed {o have carried or: a greater esoteric 
potency, when it was consociated with Mudra 2nd Mandala in 
a well-conceiv:d system. Mudra in the Tantric literature of 
India appears with manifold neanings. It signifies, (1) different 
signs of mystical significance shown by hands and fingers in 
meditation and material adoration, (ii) parched grain in Five 
Mas, or Pamchamakaras, and (iii) a female partier choosen for 
the secret Tantric practices of Sexo-Yogic nature. 

Mudra as a sy:rbolic gesture of hands, fingers and legs is 
traced even in earlier Buddhism. Buddha, in a number of 
Jataka-stories is described to have shown alch-aya, dhyana, 
Dharma Chakra and many other mudras, while meditating or 
preaching on his sermons. Ycons of Buddha and Bodhisattvas 
are observed to have displayed different mudras much before 
the genesis of Tantric Buddhism°®é Dr. S. B. Dasgupta believes 
the prevalencs of different mudrias in ear’y Buddhism as he 
traces a series of posture of the hards amd fingers in ‘Srimacchi- 
kyaraia Sarva durgatiparifodhana mukhakhyjina prithama adiyoga 
nama Samadhi®®, Mudra,“according to the view of this scholar 
contains all the secrecy of touch?’ As Kularnava Tantra deli- 
neates, Mudra exhilarates and fascinates the minds of gods and 
goddesses, when it is shown poperly in consistence with the 
rules of Tasotric rites, Its applications in adherence to the 
prescribed ruié ars laudably reccommended for thz benefits of 
Sadhaka™. ~ This mystical instrumentality of Mudra may equally 
be attributed to Mudra in Buddhism, especialiy when it is apolied 
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as gesiure of hands and fingers. Prof. A. Bharat! is probably 
right when he suggests that Mudra means ritualistic gesture in 
Hindu ‘Tantric and non-tantric iiterature, Buddhist non-Tézntric 
literature and occasionallv in Bucddkist Tantra, 

Mudra as female partner in the Sexo-Tantric practices 
dominates ove. the whole range of Tantric Buddhi‘sm. Guhya- 
Samaja Tantra in its chapters VI{ and VII reco*rmends Sexou- 
Tantric rituals for excellent Siddhi®*. In Chapter XVII of this 
text Mudra is described as the medium for the relative mani- 
festation of all through five aggregates Or pamnchaskandha, 
Ayatana or Sensory base and dhitu or élements’. In Prajfio- 
payavinischaya Siddhi, Mudra stands for a young beautiful and 
a gorjeously ornamented woman”. In Jnanasiddhi of Jndra- 
bhuti, Candali, Dombi, Brahmani are considered as Maha- 
mudra™, In Sekoddesatika, a tantric text of Kalacakrayana, 
Karmamudra means a woman with exuberant breasts and a rich 
display of hair’8. Tadakapada cites references to Mahamuderi or 
Mabhamudra in his Charya song”. Dombi, Sabari, Candali 
etcetera figure as mudra in Sahajayana. 

According to the view of Dr. Dasgupta, the Buddhists much 
befor2 the genesis of Tantric Buddhism, nourish .{ a credence 
on th2 sanctity of Bodhimandala5®, This mandala, as this erudite 
scholar explains, is “a circle around the famous tree beneath 
which Buddha performed all his meditations’ for enlightenment 
or Bodhi’, Belief in Bodnimandala as this scholar suggests, 
generated a general belief in the efficay of drawing circles in the 
place, selecied for religious performances®?, Reference to mystic 
circles undoubtedly figures in Suvarna Prayasa Sitra, which is 
universally recognised as a Mahayana Vaipulya Sutra’, Making 
of circles with cow-dungs and decorating them with flowers» are 
described in Sarasvatideviparivarttah of this work, Mafijusri 
Mila Kalpa, which was translated iato Tibetan as a Tantra in 
Eleventh centiry A.D. records discourses on Mandalas8’, In 
Guhya Samaja Tontra, an instruction for drawing mystic circles 
is clearly traced®®, ତ 

Elements of mantra, mudra and mandala thus appeared in 
Mahayana much befcre the origin of full-fledged Tantric 
Buddhism. As Dr. “Dasgupta rightly suggests, ““...onc2 tke 
porral of Buddhism were flung open to let -in the cements “of 
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esoterism, belief in gods, demi-gods, demons and ghosts, magic, 
charms and sorcery with all their details rushed in and quickly 
changed the whole ethico-religious outlook of Buddhism. To 
these again were added elements of Yoga, Hathayoga, Layayoga, 
Mantrayoga and Raijayoga. All these elements made for the 
growth of the elaborate system of Tantric Buddhismé®*. 

Although the conception of Tantra in the womb of 
Mahayana is nourished by the contribution of Mantra, Mudra, 
Mandala, Yoga and many other elements, Mantra appears to 
have played a vital role for its rapid and remarkable develop- 
ment. Mantra either in the form cf Dharani or Sitra appears 
prominently in the pre-Tantric and proto-Tantric literature of 
MabayanaSs, Extensive cultivation of the elements of mantra 
intensified the excogitation of esoteric nature and Dr. Sahu 
appears to be correct, when: he thesizes that the predominance 
of mantras and their influence “‘changed the colour and tone of 
later Mahayana to such an extent that a new Yana, popularly 
known as. Mantrayana subsequently grew out of it’. Mantrayana 
is the offspring of Mahayana. In the Tattva-ratnavali section 
of Advaya Vajra Samgrahe, Mahayana is sub-divided into 
(i) Paramitanaya and (ii) Mantranaya?°, According (to this 
text Paramitanaya is explained on the basis of Sautrantika, 
Yogachara and Madhyamika doctrines whereas the Mantrayana 
is annotated on the ‘basis of the doctrines of Yogachara and 
Madhyamikas only’, Reference to Sautrantika, a school of 
Hinayana for the explanation of paramitanaya by this text 
appears to be significant. Sautrant:ikas although a group of 
Hinayanists believe like the Mahayanists in the potentiality of 
the common man “for becoming Buddha®”®. This school of 
Hinayana, in the view of Mr. P. V. Bapat is a bridge between 
the Hinayana and Mahayana®®, Hindu thinkers while referring 
to the Sarvastivadins, the pelievers of Paramita ideals’! under- 
stand both the schools ~of Sautrantikas and Vaibhiasikas??2, 
According to the view of Dr. S. Radha Krishnan, bcth the 
Sautrantikas” and Vailbhasikas are classed as Sarvastivadins, for 
both of these schools believe that “there is a self-existent 
universe actudi ,in space and time where mind holds a place of 
egual terms with other finite things”’?*. Yasomitra, a Sautriantika 
off reputatiomr commented on the Abhidharmakosa of Vasuvandhu 
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who was a Vaibhiasika and who wrote this Abhidharmakosa, 
following the ideas of Kashmira Vaibhasika®%?, Even in the face 
of a few doctrinal divergence between the Sautrantikas and 
Vaibhasikas, both. these schools are classed as Sarvastivadins. 
Sautrantikas, to explain their doctrine on the potentiality of 
man for Buddhahood follow the ideals of paramis professed by 
Sarvastivadins. It is thus reasonable to think that the Tattva- 
ratnavali of Advayavajra Samgraha embodied the school of 
Saurrantikas for explaining ithe doctrine of Paramitanaya as this 
echool of Hinayana advocated the proto-Mahayanic principle of 
Buddhahood and sided with the schoél of Sarvastivadins for 
professing the ideals of paramitas. Most probably, this Tantric 
texts included the schools of Yogachara and Madhyamika—the 
two and only two Mahayanic schools—for the elucidation of 
Mantranaya, for Mantranaya with its esoteric congeniality from 
its infancy and most of its mantric elements was a progeny of 
Mahayana. According to Dr. Dasgupta, Mantranaya or the 
Mantrayana schooi of Buddhism was the primary stage of 
Tantric Buddhism?®. It is with the emergence of this school 
that the attempt for reorganising the mystic elements like Mantra, 
Mudra and Manda!a continued systematically, A composite form 
of Tantrayana incorporating these elemenis along with, the Six 
Abhicharas®?, sexoyogic practices, alchemic preparation, wins, fish, 
meats and other Tantro-yogic elements grew out of it. This 
composite system of Tantnicism, as Dr. Dasgupta rightly suggests 
was called Vajrayana!%®, It is really difficult to particulaniss in 
a gun-point the year of the genesis of Tantra in Buddhism. 
Tantra as a religious system in Buddhism is undoubtedly the 
result of a prolonged evolution in course of several centuries. 
Lama Taranath, the Tibetan chronicler appears to have referred 
to the mystical elements of Pre-Tantric Mahayana and their 
development from time to time when he informs that Tan:‘ra 
was bequeatlied through secrecy sincé the days of Asanga until 
the period of Dharmakirti!!, Reposing his belief on Vajrayana 
as a direct development from Yogachar Philosophy!’®and Asanga 
as author of Guhya Samaja Tantra!®%®, Dr. Bhattacharya advocates 
the origin of Tantra as early as third century AsD. But as his’ 
views are subjected fo uncompromising criticism, by scholars, 4t 
is illogical to reconcile with his views. The views® Gf Prof. $, 
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Levi, Prof. Tucci, Prof. A. B. Keith and Dr. P. C. Bagchi fail 
to withstand the test of reason and as such it is difficult to agree 
with their views which date back the origin of Tantra in 
Buddhism as early as 4th century A.D.1%#, J. N. Farquhar, 
following the suggestion of Lama Tatanzth advocates the origin 
‘of Buddhist Tantra as eatly as 6th cintury A.D. As he writes, 
“Taranath, the Tibetan historiam says that the Buddhist Tantras 
were first written in sixth century A.D. and he may well be right 
The Tathagataguhyaka, a perfect specimen cof this class 
must belong to the first half of seventh century A.D. for it is 
quoted by SAantideva in the middle of that century and the Tantra 
which Subhakrishna, Vajrabodhi and his pupil Amoghavajra 
translated in to Chinese in the second decade of the 8th century 
A.D. must belong to the latter half of the seventh at least for 
Vajrabodhi died in his seventy-first year in 772 A.D. and the 
name of his pupil contain a word Vajra which was a distinotive 
epithet of new system”, The suggestion of Farquhar appears 
to have embodied a seed of truth at least when. he affirms that 
“the Tantra which Subhakrishna, Vajrabodhi and his pupil 
Amoghavajra translated into Chinese in the second decade oi the 
8th century A.D. must belong to the iatter half of the seventh 
century A.D.1°6, Vajrabcodhi, and Amoghavajra as Dr. N. Dutt 
suggests, journeyed to China in 719 A.D. and there they became 
the preceptor cf the Chen-Yen school of Chinese Buddhism!®7, 
‘As this learned scholar asserts, this school of Chinse Buddhism 
concorporates etements of mantra, mudra, mandala and asana!®®, 
Subhakarasimha, a king of Orissa!® as Dr. Winternitz suggests, 
brought to China the Maha-Vairochana Abhisambodhiil®, 

The view of Farquhar becomes umacceptable when he 
consimilizes Tathagata Guhyaka with Guhya Samaja Tantra. 
According to Prof. Winternitz, ‘None of the passages quoted 
from a Tathigataguhya Sitra in the Siksasamuccaya occur in 
Guhya Samaja Tantra.....”, Dr. N. K. Sahu following the 
view of Watters, suggests that the work quoted by Samntideva 
ds Tathagata-Chintya Guhya NirdeSsa and es a Mahiyana Sitra, 
itis entirely different from Tantra!?, In adherence with the view 
of Prof. Winternitz, Dr. Bagchi also distinguishes Guhya’ Samaja 
Fantra from Tathagata Guhya Sitra!!3. Guhya Samaja Tantra 
is’ most probably a work of the seventh century A.D.1##, In 
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view of the doubtless appearance of Tantric elsments in Suvarga 
Pravasa Sutra by the beginning of 8th century A.D. and advocacy 
of the dootrines cf Guhya Samaja Tantra by Guhyasiddhi of 
Padnavajra and Jrianasiddhi of Indrabhutill? in the eighth 
century A.D., it is reasonable to assign the tine of the full- 
fledged Tantric Buddhism from seventh century onward. 
Prof. Winternitz and following him Dr. Sahu are aptly justified 
when they subscribe semblent views in this regard11¢, 

Hevajra Tantra narrates four important pithas of Tantric 
Buddhism as Jalandhar, Oddiyana, Furnagiri and Kamarupal!”, 
Four Pithas of Tantric Buddhists depicted in Sadhanamala are 
Kamakshya, Sirhatta, Purnagiri and Uddiyana!’, Oddiyana or 
Uddiyana figuring in both these Tantric Texts of Buddhism is 
suggested as the site where Tantric Buddhism took its birth!9, 
Prof. M. Sylvan Levi!®, Mr. F. W. Thomas, Mr. L. A. 
Waddel!#2, Dr. P. C. Bagchi®3 and Mr. S. C. Das! suggest the 
location of Oddiyana or Uddiyana in Swat valley of Kabul in 
the north west of India. Haraprasad Sastri, and following him 
Dr. B. Bhattacharya consider Oddiyana as Orissa2?5 although in 
an another work, Dr. B. Bhattacharya demonstrates its location 
in Bengal!?¢, Prof. Winternitz points out Oddiyana as Orissa, 
of course nct without a question mark®. Dr. N. K. Sahu with 
a comprehensive discussions on this topic identifies Oddiyana or 
Uddiyana with Orissa!?8., Mr. Nik Douglas, a reputed scholar 
also advocates a similar identity of Oddiyana like Dr. Sahu!?®, 
Dr. K. C. Panigrahi justifies the idew:ification of Oddiyana with 
Orissa -cn ithe basis of the lJatter’s postession of huge Bucdhist 
relics although he expresses his doubts on the location of Lamka 
and Sambhala in the regions of present western Orissa, A 
serious discrepancy cf opinions thus Prevails among the scholars 
cn the identification of Oddivana. 

Dr. P. C. Bagchi, as it is revealed from his “Reviews on 
Sadhanamalalél, observes two diffefent series of names Viz.— 
(i) O-rgyan, U-rgyan, O-di-ya-na and (ii) Odi-vi-sa. According 
his suggestion, the first series of names is associatgd with Indra- 
bhuti, while the second series is not linked with him.’ As this 
edudité scholar writes “The first (series) presupposes the forms 
Odiyana and Uddiyana, both of which are fourd as geuuine' 
forms in Sanskrit literature where as the second Fails back®om 
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Odi and Odivisa, i.e. Udra and Audravisaya (—Orissa). The 
latter is generally translated by the Chinese writers as Wu-tcha i.e. 
Uda (the phonetic value of tcha=da) and the former sometimes 
as Wu-tchang and sometimes as yue-ti-yen (i.e. v-ti-yana) 132, 
It appears that Dr. Bagchi desires to inean the first series of 
names as quite different from Orissa, while the second series 
as synonymous with it, which as he believes is in no way related 
with Indrabhuti. But the view of this scholar does not seem 
reasonable when Dr. B. Bhattacharya!33 and in coherence with 
his view Dr. N. K. Sahu? argue that in Sadhanamala Oddiyana 
is mentioned as Udrayana and these two classes of names 
distinguished by Dr. Bagchi are seldom differentiated in the 
literature of the Tantric Buddhists. In refutation of the view 
of Dr. Bagchi, Dr. Sahu writes clearly on Tndrabhuti’s relation 
with Orissa that ‘fhe Chaturasiti Siddha Pravritti? mentions him as 
the king of Odivisa and even Dr. P. Cordier in his Bstan-hyg-yur 
catalogue gives sufficient indication of him being the king of 
Orissa”, Dr. Bagchi advocates mainly three reasons for his 
identification of Oddiyana with Swat Valley33¢°, The reasons 
are—(i) the chinese sources locate Cddiyana in Swat Valley, 
(ii) Mangalakostha suggested to have been a site of Vajrapani in 
Oddiyana may be identified with Mong-kie-li of Swat Valley and 
(iii) in the ancient Hevajra Tantra, the orders of the Pithas or 
Tantric shrines are described as Ja!andhara, Uddiyana, Purna- 
giri and Kamarupa. 

Neither in the account of Fa Hien nor in that of Yuan 
Chwangz, Wu-tchang-na is revealed in a minutest accuracy to be 
treated as the Tantric centre of Uddiyana. Dr. Sahu examining 
a passage from Yuan Chwang which only indicates that the 
people of Wu-tchang-na practised charms and magic comes to 
a conclusion that Wu-tchangna should not be identified as 
Oddiyana on the basis of this insufficient evidence!3, The 
negligibly little inscription—“‘Vajrapani of Mangala Kostha in 
Uqadiyana”—-which figures on one Nepalese Manuscript of Eighth- 
Ninth centurtes, pointed out by Mr. M. Foucher? hardly reveals 
a ,clue of discriminative importance that this Mangalakostha 
must be identiied with Mong-Kie-li of Swat Valley. In absence 
ofc an evidence .of distinctive importance, ‘the identification of 
{his Mangafakostha ‘by Dr. N. K. Sahu with the village Mangala» 
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pur near Jajpur in Orissa!3?’ may not also be discarded as 
improper. Such identifications either by Dr. Bagchi, or by 
Dr. Sahu may not be admitted as a reliable piece of testimony 
in ascertaining the identity of Uddiyana as their suggestions are 
marked with uncertainty or a conspicuous absence of conclusive 
exactitude. 

The Hevajra Tantra in one of its verses quoted by the 
erudite scholcr, Dr. Bagchi! describes merely the four prominent 
Tantric sites of the Buddhist Tantrayanists. This verse does 
not reveal a word either on the orderly arrangements cf these 
Tantric shrines or on tbe nearness of one with the other as 
misconceived by Dr. Bagchil!!., This verse simply declares the 
Tantric Pitha, Jalandhara to be famous, by jts word ‘Khyatam’ 
and signifies similar fame of Oddiyana, Purnagiri and Kamarupa 
by its words ‘Tathaiva Ca’ and ‘Chaiva’ which may be explained 
as “like that’ None of the reasons thus advocated by Dr. Bagchi 
is accompanied with a substantial validity and it is difficult, in 
view of such questionable reasoning to agnise with the opinion 
of this scholar, who identifies Oddiyana with Swat Valley. 

The four prominent Tantric sites depicted in Hevajra 
Tantra! resemiole with the four pithas cf Kalika Puranai#3, 
presumably a work, as late as the eleventh century A.D.14, 
although they vary slightly with the four Tantric Pithas figuring 
in the Buddhist Tantnic text Sadhanamala!3?, Ths Kalika Purana 
describes Lord Jagannath and Goddess Katyayani as the presid- 
ing deities of Odra and this Odra as the first or primal pitba?®, 
Oddiyana appears as Odrayana in Sadhanamala!?’ and Dr. Nik 
Douglas rightly suggests that Odra, Oddiyana and Orissa are 
identical names!+®, 

Indrabhuti, in his Jfianasiddhi invokes the primal Buddha 
Vajrasattva as Jagannath. in several places! and his preceptor 
Ananga Vajra also describes this, Buddha as Jagannath in 
Prajnopaya Vinischaya Siddhil®®, Jagannath of these Buddhist 
1extts is identified with Jagannath, worshipped at Puri and inany 
other temples of different places in Orissa by & number of 
scholars!®!, Dr. K. C. Panigrahi explains Jagannath of these 
Tantrice Buddhist texts as Lord of the universe°and does tfot, 
accept its identity with ihe Lord Jagannath at Puri®’®., He 
interpretes this term ‘of these Buddhist texts sirictlly elm its Literary 
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sense and not in identity with, this Supreme Orissan God, 
Jagannath worshipped at ithe temple of Puri is invoked as 
Buddhbavatara or as the incarnation of Buddha by the poets of 
Oriya literature since the primeval age of thisliterature*+%, In 
Sakti Sangama Tantra, of course a work of much later date, 
Kalinga extending from the east of Jagannath as far as the bank 
of river Krishna is delinezted as a land of left handed practice!?®5, 
Tantric modes of worships along with the modified system of 
Pamchamakaras are even, at present, traced in the Cult of 
Jagannath in Orissa’®. Vajrasattva representing the unity of 
Kaya Vajrae, Vak Vajrx and Chittavajra is analogised with the 
Hindu Trinity Brahma, Siva and Vishnu in Guhya Samaja 
Tantra3’?, In Sarala Mahabharata, Jagannath of Puri is des- 
cribed: as the Hindu Trinity?538, All these agreements of facts 
however suggest the continuance of relation among the Jagannath 
of Tantric Buddhism and that of Orissa and it is not illogical 
when we are inclined to trace the primary concept of Orissan. 
Jagannath in that of Tantric Buddhism. In Tantra Chudamani, 
a tantric text of later date Jagannath is depicted as Bhairava 
in association with the Goddess Bhairavi Bimalal3?, JIdenti- 
fication of Oddiyana with Orissa appears reasonable, when the 
analogous description of both Hevajra Tantra and Kalika Purina 
on the Tantric Pithas, the suggestion of Odra as the first or 
primal pitha in Kalika Purana, delineation of Oddiyana as 
Odrayana in Sadhanamala, depiction of Jagannath: and: Katyayani 
as the presiding deities of Odra in Kalika Purana, invocation of 
Lord Jagannath as Buddha, as also the Hindu Trinty by the 
primeval ‘Oriya Poet’ Sarala Das, association of Jagannath with 
Kalinga, a land of left handed practice, description of Jagannath 
as Bhairava in Tantra Chudamani, enumeration of Buddha as 
‘non-iconic sage in Saddharma Pundarika Sitrai¢o and the un- 
natural and odd shape ofthe images of Jagannath are 1aken 
conglomeratively into coisideration. Such consideration un- 
m:stakably leaves an impression that the Tantric practices 
continued to prevail in Orissa since a remarkable antiquity in 
the lap of the Cult of Jagannath, originally 2 Non-Aryan deityi61 
and Odd:yama, Odra and Odrayana all sigmfy Orissa, the classic 
lend of the cult of Lord Jagannéth. Grounding their observa- 
tins on «tke informations from Pag-Sam-Jon-Zang, scholars 
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advocate that the proper identification of Odd:yana may then only 
be reliable when a reasonable identification: of Lamka and’ 
Sambhala will be established within it and Zahor will he identi- 
fied within a reliable distance from. it, for it is suggested by the 
Tibetan account that Samibhala was ruled by king Indrabhuti, 
whose sister, princess Laxminkara married to the som of Jalendra 
the ruler of Lamkapun!®, Dr. B. Bhazuriacharya mainly to 
prove Bengal as Oddiyana inclines to locare Lamka in Assam 
in adherence to the view of Prof. Jacobi although he remains 
silent on the identification of Sambhala!®3, Dr. K. K. Karaidt 
and following him Dr. N. K. Sahul® “identify Lamka with 
Sonepur in Bolamgir district of Orissa and Sahbhala with the 
Sambalpur of this province. Mr. B. C. Majumdar, Chandra 
Chakravarty and many other scholars identify these two places 
analogously with Dr. Kara and Dr. Sahui®, 

Jn refutation of the view of the scholars who identify Sam- 
btkala with Sambalpur, Dr. K. C. Panigrah? writes—*‘The name of 
Samibhala or Sambalpur does not occur in any of the numerous 
inscriptions discovered in the Sambalpur region and Orissa. With 
the evidence supplied by Bihar and Orissa District Gazetteers 
(Sambalpur), Dr. Sahu has identified Samibalpur of Ptolemy’s 
Geography with Sambalpur but has not noted that mo scholars has 
till now accepted this suggestion. No antiquity or monument has 
yet beem discovered in the Sambalpur Tow: which can take its 
origin back to a period than the 16th or 15th century A.D. But 
yet, Dr. Sahu seeks to identify it with a place mentioned in 
Ptolemy’s Geography of the first century A.D. Evidently this 
geographical name is of very late origin and the name Sambalpur 
appears to have been given to this place by the Sai Ruling 
Dynasty of Sambalpur”¢7, 

When examinea on the guidelines of logic, the view of 
Dr. Panigrahi does not succeed to maintain its unquestionability. 
It is however a gross mistake to assert in a conclusive certainty 
that the name of Sambalpur does not occur in any of the 
epigraphs traced out from Orissa, when the historjans of Orissa 
have not succeeded yet to identify unimpeachably many places 
of the many epigraphic records. As it is revealed from  & 
number of ep; igraphs of the Soma Ruling House, the territories 
of the Somavam$i Kings of Orissa consisted of a0 number of 
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Mandals!®®, The Sambara Vidi Mandala in the Jatesinghae and 
Dungri plates of Mahasivagupta Yayati II is, most probably, 
the modern Sambalpur region, as a corruption from Sambalabadi 
Mandala!¢", In clear contrast to the criticism of Dr. Panigrahi, 
Mr. B. C. Majumder, Dr. Karuna Kara Kara, Paundit Rabul 
Samkrityana, Chandra Chakravarty, and many other scholars have 
accepted the identification of Sambhala with the present Samfbalpur 
in Orissal?%, For an unbiased scholar what is importaat for 
considering the validity of an identification is not the number of 
supporters who advocate it as valid but the reasonability in 
term of which the identification may be examined. Ptciemy, 
according to the evidence of Mc. Crindle™! locates Sarbalaka 
on the bank of the river Manada and consociates it with the 
country of Mandalai. This river ‘s most probably the river 
Mahanadi whereas thé Mandalai ds a section of people may bz 
identified with the aboriginal tribe Mundas who live in large 
numbers in most parts of the present Sambalpur district. On 
the suggestion of Gibbon, Mr. Majumdar believes that “Rome 
was supplied with diamonds from the mine of Sumelpur in 
Bengal”3*2, ‘To corroborate his belief in identifying this Sumelpur 
with the present Sambalpur in Orissa, he categorically suggests 
that “Hiuven Tsang also mentions that diamonds were brought 
from the interior country and were sold at Kalinga”"3, Debala 
Mitra on the basis of the information from Pag-Sam-Jon-Zang 
and Dr. N. K. Sahu on the accounts of Taranath suggest that 
Acharya Pitopida went to Sambhalz for obtaining Kalacakra 
Tantra and getting it therefrom, he brought it to the monastic 
University of Ratnagiri where he imparted his teaching on the 
dootrines of this Tantra to Avadhutipa, Bodhi$hri and Naropal, 
This. Ratnagiri is identified with the nronastic University which 
developed in eighth century A.D. near Viraja or Jajpur in 
Orissa!” and Sambhala, with present Sambalpur in Orissa!”?®, 
In Chandamarichi Tantraratnavali Samibalaka is described +0 
have been located on the bank of the river Mahanadi. It was 
according to -this text, the richest place of diamond (Vajrashri 
Kelipuri): and located in the kingdom of Indrabhuti. Such a. 
nlate located on.the bank of Mahanadi can never be othér than 
the. , present Sambalpur*, 


; Mr. Biswanath - Bandopadhyaya, while going through thy 
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Kalachakra Tantra and its commentary Laghukalachakra Tantra- 
rija Tika or Vimala Prava finds one interesting story on the 
conversion of the Brahmanic sages of Sambhala into the system 
and principle of Kalacha-Kravana. He epitomizes the story which 
is quoted below. 

“Observing various forms of conflicting 

manners and customs current among the people 

of Sambhala and their distress therefrom, King 

Yasas became perturbed and declared that he 

would give the people initiation into the 

knowledge of Sri Kalachakra. Henthen ordered 

the people to have social, matrimonial and 

other connection with Vajrakula and if the 

people were unwilling ¢o do accordingly, they 

should leave the country of Sambhala and go 

to other places according to their choice. 

King Yasas pointed out that if they did oher- 

wise their sons and grandson would embrace the 

religion of the Mlecchas and would themselves 

advocate that religion after eight hundred 

years. He pointed out that the Vedas declare 

that beasts are created for sacrifices and 

prescribe that eating of meat after propiti- 

ating the manes and gods it does not bring any 

offence to the eater. The Mlecchas would 

prescribe the eating of meat of beasts killed 

in the name of their God. Thus, he argued, 

they would find no difference between the 

religion of Vedas and that of ihe Mlecchas 

and beholding the valour of the Mlecchas, they 

would embrace their religion. In. course of 

time all the four castes of Sambhala would thus 

become Miecchas. Placing all these facts 

before the people, YaSsoraja asked them to co 

according to his words. Being aware of «ll these 

facts, the Brahmanic sages asked Suryaratna to 

inform Yasoraja that they would not be “able to 

give up the- Vedic Religion and follow the principle _ 

of Kalachakra, On the contrary they wonld leave - 
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Sambhala and go to settle down in the land of 
Aryan situated to the south of river Sita between 
the mount of Himavat and the island of Lamka. 
Thus informed, King) Yasas asked the sages to 
leave ths country at onc2. The sages then left 
the country and when on the tenth day they entered 
into a forest, Yasoraja with the help of his 

five great powers or Pach Vijnia came to know that 
the going away of the sages would disturb the minds 
of the psople of the Ninety-six crores of villages 
of Sambhala- He learnt that the people 

avould begin to think that the sages were 

aspiring for emanoipation and as they 

became sure that the pa:h. promulgated by 
Vajrayana would not enable them to attain 
enlightenment, they want away to the Aryan 
country with their families. Learning this 
Yasoraia tcok on himself the power of 

stupefying even Brahma, Vishnu, Rudra end 
others and with the help of that power and 
exercising divine authority, he made the 

sages unconscious in the forest. Them 

binding the sages, the savage tribes of the 

forest brought them back to the Great palace 

of circles (Mahamandalagr:ham). When the 
sages were placed under the feet of the king 
Yasas. they regained consciousness and becams 
surprised to see again the king, the palace, 

the garden they had left before. They were 

at a loss to understand how they had been 
brought back fo the palace unconscious. When 
the sages thus stood confused, Sagaramati, 

the minister of Yesoraja addressed them “Oh, 
Ye saga; do not be surprised. This honourable 
‘king’ Yasa is not a common king. He is a great 
Bodhisattva with the latent power of a Buddha 
and Has descended here to favour you. ‘fhere- 
fore seek shelter in him end ask for the 
preaching of the Great Tantra of the Ad! Buddha 
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which can enable you and all beings to attain 
all lower and higher attainments. At these 
words of Sagaramati, the sages became conscious 
of the facts and thanked lrim for hiis king 
advice. ‘They then resoived to take refuge in 
three Ratnas and asked king Yasas for instructions 
in the Kalachakra Tantra Raja’”78, 

The manuscript that records this story is suggested to have 
been copied by one palm leaf writer on the 29th day .of Ashadha 
in the 39th regnal year of the king Harivarmudeva of the 
Varman dynasty of East Bengal in the eleventh century A.D.9, 
Besides being a story, the aforecited quotation appears to have 
assimilated an indirect fragment of historical information. The 
king Yasoriaja mentioned in this story may be identified with 
the king YaSsorijadeva 1 of the Telugu Choda family who ruled 
over the country of Kosala in the eleventh century A.D. Being 

a lieutenant of Somesvaradeva. the Chhindaka Naga king of 
Chakrakota Mandala, he is believed to have carved out a 
dominition in Kosala as early as 1970 A.D.!80, Chakrakota 
Mandala as its very nomenclature suggests and as its close 
association with Goddess Damtesvari is Concerned may be 
conceived as a seat of Tantric importance from an antiquity. 
It is curious to observe that the Chhindaka Naga monarch 
Some$svaradeva “who boasted to have acauired the entire 
country of Kosala’”18! was endowed with the epithet ‘“‘Prapaganda 
Bhairava”!*? which was most probably a title of Tantric 
importance. 

Yasorija I of Telugu Choda family conquered South 
Kosala as a lieutenant of this Somésvaradeva and as a reward of 
his crowning military triumph was appointed as the Governor of 
this conquered realms. As a royal servant of a land of Tantric 
importance, and especially of an overland who was adorned 
with an epithet of Tantric importance he may be suggested to 
have imbibed a Tantric belief even from Chakrakota, and he 
might have been much: inspired by a Tantric inclination when he 
swayed over the kingdoms of South Kosala which embodied 
both Sambala and the Buddhist Lamka, the shrines, and seats of 
Tantric Buddhist importance. Chakrakota is identified with 
the ex-state of Bastar and Koraput regions of Orissa, where the 
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Jegacy of Tantric beliefs and practices are traceable even at 
present!®, 

It is in Sambhala that Yaesoraja appears to have been 
initiated in tothe Tantric school of Kalachakrayana and to have 
acquired much efficioncy to rank as a Bodhisattva!’®“. In the 
wake of a religious enthusiasm, he seems to have been interested 
in alluring the populace of his kingdom in to fold of Kala- 
chakrayana. He might have wanted to begin the materialisation 
of his Tantric mission from Sambhala, which was most probably 
the name of a large province as well as the name of a provincial 
capital like the name of a district as well as the Central district 
town in present Orissa!& This Sambhala was most probably 
a province of Kosala and was known: as Samvaravadi Mandala 
during the region of Soma Ruling House in South Kofsala!8¢, 
It was a citadel of Kalachakrayana from where Acharya Pitopada 
introduced this Tantric system into the monastic university of 
Ratnagiri in Orissa. The Brahmanic sages, owing to their 
staunch credence in the Vedic Religion reported their denial to 
Survaratha, an officer of Yasoraja for acceptance of the doctrine 
of Kalachakrayana, protagonised by the king. In the dictates of 
their orthodox leanings And attachments they must have nourished 
a feeling to derecognise Sonepur, the Buddhist Lanka as Lanka and 
to discard Lamkesvari as a goddess from whom Sonepur had 
earned such a name. They must have referred to the Ramayanic 
Lanka under their orthcdox Brahmanical belief when they 
expressed their wishes to go into the Aryan land located im 
between mountain Himalaya and Lamka and to the south of 
river Sita. 

Ramayanic Lamka, as it will be discussed later on, is 
identified variously by different scholars. Being inclined to 
Jocate it in the mid-regions of India almost ail of them do mot 
locate it in the present island of Ceylon. The Commentator of 
the Kalacakra Tantra records this Riamayanic Lamka as the 
island of Sri Lamhka most probably owing 10 the popular 
misconception that Ramayanic Lamka locates in Ceylon. It is 
doubtful whether Orissa to where Yayati I is traditionally 
peslieved to have invited ten thousand Brahmins for performing a. 
horse sacrifice-from Kanaujals? was satisfactorily qualified by the 
eleventh century A.D., especially in the éyes of Indian Conser- 
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vative Paundits to be regarded as an. Aryan land. Aryadesha 
or Aryan land in the commentary of the above depicted Kala- 
cakra Tantra was most probably the ancient Aryavartta and its 
neighbouring Uttar Pradesh regions which are located between 
Mountain Himalaya and the mid India and to ths south of the 
river Sita which flows through the countries of Barbaras, Yavanas 
and Kunnida and falls into the western sea croshing the desert 
Sindhu Maru!8S®%, Identity of Riamayanic of Lamka with Ceylon 
is a misconception according to many scholars and this is what 
the learned commentator of Kalacakratantra has really miscon- 
ceived here. 

Sambala as depicted in the commentary of Kalacakratantra 
was thus the modern Sambalpur region of Orissa. According 
to the commentary of Kalacakra Tantra, it was a region of 
ninety-six crores of ~illages!8?. ‘This number is undoubtedly an 
exaggeration, for the modern Sambalpur district does nct have 
such a large number of villages. It is curious to observe that 
in the Kuruspal Irscription, Somesvardeva is depicted to have 
occupied six-lakhs and minetv-six villages of Kofsala®%, This 
number is also an exaggeration for as early as the eleventh 
century A.D., Kosala may not be accepted to have possessed 
such a large number of villages. But what is curiously reveaied 
in a comparative study of both these sources is that ninety-six 
appears as the common figure in both these accounts. This 
commonness of figure may reasonably suggest that this area 
incorporated ninety-six villages and whén SomcsSvara deva 
conquered K~sala under the leadership of his lieutenant Yasoraja- 
deva I, he occupied the Sambhala region embodying ninety-six 
villages in addition to other parts of Kosala, which in toto must 
have consisted some hundreds of villages. © 

Samalai, the ‘tutelar goddess of Sambalpur at present has 
nothing to do with its ancient name Sambhala or Sambalaka, 
for her origin as a Tutelar goddess may be assigned to a much 
Jater period. In many of the Satiskrit and Oriya works of 
pre-independence or ex-state period’! this Goddess is depicted 
as Somala, Somala. and Somalesvari and not as Sambala, 
Sambalai and Sambalesvari. Her present names in terms of 
the second category of nomenclatures are undoubtedly a re<ult 
of their confusion by the people of this area in a later pertod. 
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It is Samalesvart who derived her present name SambalesSvari 
from Sambalpur and mot the vice verse. 

Lamka in the Pag-Sam-Jon-Zang is a region within Oddiyana. 
T+ may be identified with the modern Sonepur regions of Bolangir 
district in Orissa. The Somavamsi ruler, Kumara Somesvaradeva 
is described as Paschima Lamkadhipati or the Lord of Western 
Lamka in his Sonevur copper plates!?® which is believed to have 
been issued towards the end of ithe first half of eleventh century 
A.D.193, Somesvaradeva 11, a ruier of Telugu Choda House and a 
latest successor of Yasorajadeva I refers to the perennial whirlpool 
of Lamkavartaka nzar a huge rockbed in river Mahanadi in Sone- 
pur vide his Mahada ‘copper plate!’ which is dated 1091-1092, 
A.D.3% This coprer plate records the issue of his grant in 
front of Lamkavartaka!?’¢ which must have been held as a 
sacred place by that time owing to the enshinement of Goddess 
Lemkesvari on a rockbed in its comtiguity. Goddess Lamkesvari 
is depicted as a Tantric Goddess in one of the Sadhanias of 
Siédhanamala!?*, Her cult most probably prevailed in Sonepur 
during this period, on that rockbed rmear Lamkavartaka in 
Mahanadi, which js even at present famous under the name 
“Lamkesvart Darba” In his Nispanna Yogavali, Paundit 
Abhavakaragupta who flourished im the last quarter of ths 
eleventh century A.D. and the first quarter of 12th century 
A.D., describes Lamkesvari as a T2ntric Goddess in Shat- 
cakravarty Mandala or the circle of six sovereigns!®8, Tt is 
interesting to note that he cites reference to another Goddess 
Viramati, which near the SureSvari temple in Sonepur is 
worshipped in a sacred pit with a secret Tantric ritual on the 
fifth night of white fortnight of the month of Asvin. This pit 
is called Viramurcha Gahvara!® or Khaulgid by the’ people of 
this region although the Buddhistic colour of this ceremony has 
already been fainted with the passags of time under the domi- 
nance of Brahm:nism. The Kalachakramandala of Nispanna 
Yogavali describes a Tantric Goddess Stambhaki?%® which may 
be suggested as a Buddhist remodelling of the tribal goddess 
Stamyesvari who is popularly worshipped all over Kalahandi, 
Bolangir,*Sonepur, Sambalpur and many other regions of Orissa. 
Scholars should not be under the impression that the Cult of 
StamyeSvari was introduced into Sonepur, when the wifs of 
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Raj Singh, a princess of Khimidi Raj family brought a toy pillar 
of Stamyesvari in her advent to the Sonepur palace or father- 
in-Jlaw’s house from her paternal home?! Cult of Stamvesvari 
prevailed among the tribal people of Western Orissa since a 
remote antiquity and the Terrasinga copper plate of kng 
Tustikara dated back to the fifth century A.D.2% amply 
Testifies this suggestion. In this copper plate king Tustikara 
and his beloved queen Kaustuvesvari are delineated as devotees 
of Stamvyesvari®%®, It may te a fact that Raj Singh aud his 
successors accorded generous patronage to this cult by building 
temples, granting lands and introducing pompous Tantric cere- 
monges, but this cult had already attained a popularity much 
before these patronages can not be denied after the discovery of 
this epigraph. This cult was familiar with ihe tribal people of 
Sonepur state much before the rule of Raj Singh. 

Scholars investigating into the identity of Lamka in con- 
sistence with. the description of Ramayana record controversial 
views. Dr. Hiralal inclines to locate Lamka in Amarakantaka 
plateau®®**. Mr. T. P. Iyer inclines to place Lamka on the 
Indran. Hilt near Jabalpur in Madhya Pradesh?®. Prof. H. D. 
Sankhalia one of the leading archaeologists and anthropologists 
of this age suggests the location of Ramayanic Lamka some- 
where in the regions of‘ Amarakantak plateau, Chotanagpur and 
Assam where the Sala trees grow in large number?%%, Dr. B. 
Bhattacharya, in consonance with the view of Prof. Jacobi who 
inclines to locate Riamayanic Lamka in Assam confuses it with 
the Buddhist Lamka and to prove ‘mainly the location of 
Oddiyana in Bengul suggests the situation of Buddhist Lamka 
in Assam?%:, IN 

But to an unbiased scholar, RamAiyanic Lamka has nething 
to do with the Tantric Buddhism which tended to develop from 
seventh century A.D. onwards. Dr, Bagchi and Dr. Sahu are 
justified, at least when they deny” tio recogrise Ceylon as the 
Buddhist Lamka?®s although the identification of Dr. Bagchi in 
this regard is not at all convincing and logical® Dr. Bagchi 
amalogises Lanka, the name of a territory with the ° name of 
tribal race called Lamgga in modern Beluchisthan and consider- 
ing the immigrant nature cf this race. he speculates their past 
occupation of the north-western regions ih the? proximity’ of 
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Swat Valley which as he suggests, was once upon a time knowm 
as Lamka??? But this speculation of Dr. Bagchi appears much 
conjectural and Dr. Sahu rightly argues that it is “not warranted 
by historical and archaeological evidences”’?!. Jayadratha, as 
Dr. Bagchi suggests, was a translator of Sri Chakra—Samyara 
Tantra in to Tibstan and was a man of Lamka?!!. Identifying 
Oddiyana with Swat valley and believing the location of Sam- 
bhala in it arbitrarily, he suggests that the culture of Samvara 
Tantra was intimately connected with Swat Valley?!* although 
he does not authenticate his view on the cultural relationship of 
Chakia Samyara Tantra and Swat Valley with evidences. If the 
suggestion of Dr. Bagchi that Jayadratha was a man of Lamka 
is correct, then there is also comparatievely stronger reason to 
show him as a man of Sonepur. LafikeSvart figures as Tantric 
Goddess in the Samvara Mandala of Nigspanna Yogavani®!®, She, 
as it has been noted earlier is worshipped on a hillock near 
a perennial whirlpool called Lamkavartaka in Malhanadi in 
Sonepur, and as Paschima Lanka, Sonepur has derived its 
nomenclature from the name of this Goddess. Sambalpur 
region as it has been discussed above is described as Samvara- 
vad’ Mandala in Jatesinga and Dungri copper plate of Mahfi- 
stvagupta Yayati 11. This Samvaravadi Mandala ahbpears to 
have some relation with tne Cakra Samvara Tantra. In the 
Padmapur region of Sambalpur district there is a place called 
“Bodasamvara”, the Samskrit reading of which must be ‘Bruddha. 
Samvara’. In view of the Tantric leanings of the tribal 
people of this area even at present and its location in 
‘contiguty of the Po-lo-mo-lo-ki--ff or Gandhagiri where ‘the 
Madhyamika Acharya Nagarjuna had his monastery?!4, it inay 
De sSCggested that the fantric Buddhists night have travelled” 
from Sambala to the solitary heart of this densely farest-clad 
region for practising their secret esoteric-rites and Sexo-Yogic 
practices and might have performed the Tantric Sadhana of 
Buddia Samvara in the above cited place, which in the illiterate 
aid corrupiive pronunciation of the underdew eloped people of 
this area assumed the name ‘Budhasamvara, Bodasfamvara or 
Borasamvara. £.s it is revealed from Saddharma Pundarika 
Sitra, the doctrine of Mahayana is conceived as Pundarika or 
Padma or Lotus because of its purity and perfection?!’ Padma- 
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pura, the nucleus of this region was most probably named thus, 
as it became a citadel of Mahayanism owing to the efflorescence. 
of the genius of Nagarjuna in this area. Erudite scholar, 
Debala Mitra on a comparative analysis of the iconographical 
feature of Samvara of Nispanna-Yogavali?!¢ and tnat of a Tantric 
Buddhist image found from Ratnagiri and preserved at present 
at the Museum of Patna has identified this icon wih Buddha 
Samvara®!*, The only discrepancy, that becomes traceable among 
these two Samvaras is that the image in question does not possess 
a Vejravarahi, the Sakti cf Buddha Samvara?!?, Inviting a 
reference to a small bronze image from Chandipore in Bihar 
and another image from Bengal?! this scholar suggests that the 
Cult of this Tantric God was not uncommon in Eastern India?20, 
In view of the identity of Sambalpur with Tantric Buddhist 
Citadel, Sambhala from where Acharya Pitopadi introduced 
Kalacakra Tantra to Ratnagiri, the culturai exchanges between 
these two places of Orissa may not be denied. In coherence 
with all these testimonies, it is plausible to connect the culture of 
Samvara Tantra with that of Sambalpur alias Sambhala, Sonepur 
alias Lamka and Ratnagiri regions of Orissa. Suggestion of 
Dr. Bagchi is unconvincing for the simple reason that he does 
not place evidences in favour of his view. 

Scholars of Tantric Buddhism are prompted to locate Zahor 
either in the nearhood of or in a reliable distance from Oddiyana 
to correlate its locatiion with the matrimonial legend of Padma- 
sambhava depicted by Mr. L. A. Waddell“*!, Scrutinising in his 
way this legend, Dr. Bhattacharya accepts Padmasambhava as 
the son of Tndrabhuti, the king of Odd:iyana and suggests that 
the marriage between Padmasambhava and the sister of Sinta- 
rokshiia of Zahor “‘can ‘be explained only if Oddiyana and Zahor 
are taken to be mearer to each other”?**, To show reason in 
favour of his contiguious location of Oddiyana and Zahor, this 
learned scholar categorically argues that this wife of Padma- 
sambhava was a princess of Zahor and the king of this place 
would not have allowed “his daughter to be married to an 
unknown vagabond’”*?3, Suggesting so with his own interpreta- 
tion, hé believes the location of Zahor in Dacca inEast Bengal?%#. 
Most probably, in appreciation of the reasoning of this scholar 
and in acceptance of the view of Mr. Francke®3 Dr. Bagchi 
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identifies Zahor with Mandi which is not very far from Swat 
Valley®¢, Dr. N. K. Sahu advocating the marital union of this 
couple as a result of the Svayarmvara form of mairiage in which 
the status of the suitor is seldom questionable discards the logic 
of Dr. Bhattacharya and assert that these two territories need 
not be placed in nearhood to each other?®*. So far as ihe legend 
of Padmasambhava, delineated by Mr. Waddel. is concerned, 
Iondrabodhi or Indrabhuti®®5, a blind king of Oddiyana lived in 
the city of Jatumati very sorrowfully as his only son left per- 
psztually this world. Eager to have a successor, this king along 
with his subjects prayed Amitabla, one of the several Buddhas 
of Mabayana, who appeared him in a dream and gave him a 
golden thunderbolt. Next morning) the royal priest Trignadhara 
reported Indrabhuti about the settlement of an iHluminating light 
on the lotus-lake of Dhanakogsa. The king thereafter visited 
this lake, regained his optical power, beheld a boy born of 
lotus, ezd on his query, he learnt that this lotus-born boy has 
descended to this earth to save the downtrodden pzople against 
their miseries by preaching the doctrine of Mahayana according 
fo the prediction of Buddha. Convinced of tthe supernatural 
origin of the boy, Indrabhuti conducted him to the royal palace 
of Jatumati and named him as the “Lake-born Vajra or Saroruha 
Vajra”. This boy remained indifferent to the wordly pleasures 
even despite the ample scope for royal enjoyment and to divert 
his mind from such a habit of detachment, Indrabhuti got him 
married with the princess P’Od-Can-ma, a daughter of the king 
of Candra Gomashi of Singala, Saroruha was kept confined to 
a life of splendours and luxury for five years and was not 
allowed to renounce his princely life for the life of a recluse. 
Jn the meanwhile this young prince killed several of the subjects 
whom he thought as anti-Buddhists in their previous births and 
the king with grief and ,unwillingness became compelled to 
banish this accused prince «under the pressure of the complaint 
of the people against his misdeeds. 

Leaving<Jatumati, the prince travelled to visit the Cemetary 
of Shitani aid was taken 10 the cave of Ajnapala with the 
guidance ofwitches. In Shitani, this Saroruha learnt the ‘Tantric 
art of ‘Asvaratna Avamkara’ which ic not explained by 
Mi. Waddell?" As ‘Av’ in Sanskrit is explained as “to guard, 
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protect and govern*3%, we are of the view that it was most 
probably a Tantric art of protecting the horses against the 
disease, danger and insecurity. From Shitani, Saroruha travelled 
to Parncha, Biddha, Kashmir, the cemetary of Lhum-grub- 
brtsege-pa in Nepala and the cemetary of Lanka brtsegs-pa in 
the country of Zahor where he was named as Padmasarnbhayva. 
At Zahor he married the princess Mandarawa Kumari Devi “who 
{finding no partner worthy of her beauty and intellect completely 
surrendered to this Guru’ and “accompanied him throughout 
his Tibetan travel, This is what we trace out” in the legendary 
History of Padma-Sambhava depicted by Waddell from the 
Tibetan source’*#, The above delineated accounts of Saroruha 
Vajra or Padmasanibhava, quoted by Mr. L. A. Waddell from 
Tibetan source are undoubtedly legendary in mature. All that 
js narrated here can never be a sober fact of history. But even: 
then legend can not altogether be discarded as unhistyrical 
especially when its datas aptly withstand the reasonability and 
verifiability of historical investigation. Indrabhuti of this legend 
is most probably a king of Sambhala in Oddiyana which may 
be identified with Sambalpur in Orissa. His royal palace was 
located in Jatumati, which may be identified with the present 
Burla-Hirakud region which is even. today called the region of 
Jamda or Jamra. In consistence with the figurative modes of 
literary description to which the Tibetan literature can not also 
be an exception, the blindness of Indrabhuti may be explained 
in terms of ignorance or awvijja which in consonce with the 
Buddhistic belief accompanies all births and is removed only 
after the realisation of enlightenment or Samyaka Sambodhi. 
Indrabhuti’s regaining of sights may be explained as the realisa- 
tion of enlightenment, as also the acquisition of the wisdom of 
Vajra, when he is described to have regained the power of 
vision in ithis legend after getting, a golden thunderbolt im 
dream and before proceeding to the Lotus-lake of Dhanakosa. The 
Jotus-lake of Dhanakoga must not be meant as a greater lake like 
Chilika, for Mr. Waddell has given sufficient indication ef having 
trarslated the Sanskrit word “‘Sara” as Lake®#3, ” Sanskrit word: 
‘Sara’ signifies generally a pond and Lotus-lake of Mr. Waddell 
may be explained as a pond with Lotuses. Saroruha Vajra was most 
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probably found in such, a Lotus-pond in Dhanakosa by Indrabhuti. 
At the time of his traceability in this pond of Dhanakosa by Indra- 
bhuti, he was undoubtedly a grown up boy®* and was most 
probably well-versed in Mantrayana?®3, Sonless king Indrabhuti 
being impressed by the religious inclination of this boy towards 
Mantrayana of which he was a staunch protagonist of no mean 
order, most probably brought him to his Palace, adopted him as 
his son and even traced in him his successor to his throne 
after his death. Dhanakosga of this legend may be identified 
with the Dhankauda region of Sambaipur which ds not so far 
from Jatumati or Janida or present Hirakud-Burla region. With 
the hope that this boy would succeed him as a king after his 
death, he got him married with the princess of Singala for 
diverting his mind from the habit of detachment. Jn the 
Baranga plates of the Mathara king Nanda Prabhanjana Varma, 
Singhala figures as a village?36, As the agrahara Baranga in 
these plates is identified with Baranga in the Chikati Taluk of 
Ganjam district?3*. Singhala may reasonably be placed in its 
vicinity. Chikati region during the eighth century A.D. was 
known as Svetaka Mandala and was under the rule of Eastern 
Gangas??°, It is not improbable to think that Chandra Gomashi 
of Singala as referred to in the account of Waddell was a petly 
ruler of the Mehasamanta status during this period who ruled 
in the Singhala region of Ganjam under overlordship of Svetaka 
Gangas. His name from the Tibetau source appears to be a 
corruption of Chandra Gangarshi which he was given most 
probably for his religious inclination. 

Youthful Saroruha Vajra most probably killed several 
subjects of Sambhala whom he thought as anti-Buddhists under 
a narrow sectarian psychology and the king Indrabhuti became 
compelled to exile this prince even despite his grief and reluc- 
tance as the allegations of, the people overpowered lis attach- 
ment towards this prince. “Being banished Saroruha Vajra who 
had been named so by Indrabhut: to reveal the fundamental 
concepts, padma and vajra or the prejna and upaya and their 
yuganaddha state as the way to Buddhahood?3* on the one hand 
and the speciality of his kingdom which was rich in Diamond 
ox Vajra?° on the other left the palace of Jatumati. 

¢ Leaviig” Sambhala as well as Oddiyana, Saroruha Vajra 
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travelled to the cemetary of ‘Shitaui’. Shitani, as an abode of 
Humkara, the greatest of the eight great sages is located by 
Csoma de Koros and Mr. WaddsIl in the east of India, 
Dr. E. M. Dargyay®” basing her observation or the Tibetan 
Source, suggests Sitavana near Bodh Gaya as the afbode of these 
eight great sages from “whose Tantric oircles, through a Tantric 
propitiation Padma Sambhava according to the tradition of 
Tibst is believed to have received the doctrines of Eight pro- 
nouncements or bka-brgyad and transmitted them to the Tibetans 
during his stay in their land?33, Thus Shitant of this legend is 
the Sitavana of Bikar from where Saroruhé Vajra travelled to 
Pacha or the country of Pamchala. Other places of his travels 
were the cemetaries of Biddha or Videha, the cemetary of 
bDe-chen brdal in Kashmir, the cemetary of Lhun-grub-brtsegs- 
pa in Nepal and the cemetary of Lanka brisegs-pa in Zahor. 
Dr. Bagchi believing the delineation of these places in geographi- 
cal order and contiguity inclines io locate Zahor in Swat Valley 
and tries eo identify it with Mandi®#. But it appears that these 
places are not depicted in geographical order from Swat Valley 
to Zahor as it is suggested by Dr. Bagchi, for had it been so, 
Saroruha must not have come to Shitani in Eastern India first 
and ito the countries of Pamchala and Videha and Kashmir 
ihereafter. This factual incogruence also highlights that Sam- 
bhala or Oddiyana was mot located in Swat Valley. These 
places, as it may be suggested, have been delineated not in strict 
gecgruphical order for the simple reason that Padmasamvalba: as 
a Tantrist Vagabond may hardly be suggested to have formulated 
a tight programme of moving from one particular place to the 
other when he left Sambhala in Orissa after his exile. It is not 
at ali am. impossibility in the life of a Tantric recluse when we 
think that he set out from Eastern India, went to Nepal, then 
came back to eastern India and agein went to Tibet. Since 
the legend does not say anything of the orderly geographical 
location of these places, or their contiguous location, we dis- 
incline to insist much on such an erroneous reasoning of cone 
jectural origin. 

Dr. Bagchi: identifies Zahor with Mizndi most probably it- 
support of the view of Mr. A. H. Francke?5, But this identifica« 
tion of Mr. Francke is absolutely questionable for se Willustratss 
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mo substantial evidence in defence of his view. What he does 
in this regard is that in two places of his work®¢ he simply 
writes Mandi within the brackets behind the name Zahor. 
Mr. Waddell while identifying Zahor with Lahor of West Punjab 
does almost the same and cites no evidence in support of his 
view although he adds one question mark more to the word 
Lahore bracketed and placed behind Zahor®". Suggestions 
deserted by evidences may mot ibe the sober facts of history. 
Basing his discussions mainly on the works of Waddell and 
Pag-Sam-Jon-Zang, Dr. B. Bhattacharya inclines to identify 
Lamka with Assan, Oddiyana with the Western part of Assam 
10 which he claims as a part of Bengal and Zahor with Sabhar 
near Dacca in East Bengal®®*, His arguments behind these 
identifications are that (i) Lamka is analogised with Assam by 
Prof. Jacobi, (ii) Oddiyana as a kingdom must possess Lamka 
and be mearcr to the later and (iii) Zahor must be nearer to 
Oddiyana for as he suggests “it is hardly possible that the king 
of this place (Zahor) would allow his daughter to be married 
to an unknown vagabond..... ”249 But all these arguments of 
Dr. Bhattacharya fail {o endure the test of reasons. Lanka as 
described earlier, may noi be identified with Assam. Prof. Jacobi, 
while identifying Lamka with Assam refers to the Rmayanic 
Lamka which has nothing to do with the Tantric Buddhism?2°, 
The marital union of Mandarava Kumari Devi and Padma 
Sambhava as described by Waddell is the result of such a <iear 
appreciation by the princess of Zahor that it needs no justifica- 
tion either im terms of the contiguity of Zahor to Oddiyana 
or in terms of the family history of Padma Sambhava. As 
Mr. Waddell depicts, the princess of Zahor “who could find no 
partner worthy of her beauty and intellect completely surrendered 
Ao Guru” Padma Sarmmbhava®’!, As the delineation of this 
Tibetologist reveals, princess of Zahor could not find a choicible 
partner, matchalble with hér beauty and intellect before she came 
into contact with this preceptor. She surrendered herself to 
this preceptor because she found in him a partner, worthy of 
her beauty and intellect. Intellect of a man can not be_ assessed 
ith a love at,the first sight or emotional attachment or without 
2 reliably permissible contact with him.” Dr. B. Bhattacharya 
coins thé Vords “‘unknown Vagabond” for Padma Sambhava, 
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to strengthen his argument®3?, Padma Sambhava’s intellectual 
genius being intelligible to his beloved must have also been: 
well-known to the king of Zahor at least through the explana- 
tion of his daughter Mandarava and his son Santarakshita who 
was no less a scholar of Tantric Buddhism. Undoubtedly 
enough, Padma Sambhava was a Vagabond when he prsferred 
the career of a preacher im Mantrayana, but he was a known 
vagabond to Mandarava, her father, her brother as also to »ther. 
‘The marriage of Padma Sambhava, with Mandarava should be 
explained in term of the latter’s recognition of the handsomeness 
and intelleot of the former and not in terms of former’s pedigree 
and the nearness of Oddiyana and Zahor. Dr. Sahu is justified 
at least when he does not feel the necessity cof locating the 
kingdom of Oddiyana mear that of Zahor in explaining the 
marital union of this couple®3, As it is described by Waddell, 
Lamka brtsegs-pa is the name of a Buddhist sage who was most 
probably a native of Lamka and was thus called so, his cemetery 
was found in Zahor, for he died and was cremated. there and 
there js no reason to associate Lamka with Zahor from the 
standpoint of the location of the former. It should not be thought 
that Lamka was located in Zahor®, With all these reasons 
it is illogical to agnise with the view of Dr. B. Bhattacharya. 

Much inks from the pens of scholars all around the globe 
have flowed down to heart of white papers for settling up of the. 
iocation of Zahor. Mr. 5. C. Das following the view of 
Mr. Csoma de Coros believes Zahor as a Tibetan equivalent of 
Indian Sahor®#35. But it is really surprising that \ir. Das 
identifiee Zahor with Jessore in South Bengal?5® which starts with 
“J” indicating “Ja” In coherence with his view Mr. Das 
should Lave identified a place which must start with “‘S” or a 
phonetical equivalent indicating “Sa”. 

Dr. Alaka Chattopadhyaya sharing the views of Mr. Das as 
also of Mr. Coros considers Zahor as an equivalent of Sahor 
but she regard this Sahor or Zahor as’ a common noun meaning 
a town and not as a proper noun or name®37, In view of the 
depiction of Mr. Waddell in which Zahor is lettereds in associa- 
tion ‘with a series of names or proper nouns and the recegnition 
of Zahor as a proper noun or name by a galaxy of erudite 
Tibstologists and schoiars, it is historically untenable to’ congrue 
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with Mrs. Chattopadhyaya who believes it as a common noun 
merely. 

Tshul-Khrims-rgyal-ba of Nag-tsho, better known as Nag- 
tsho lo-tsa-ba or Jayashila of Nag-tsho is a Tibetan scholar who 
Ye India not less than twice in the eleventh century A.D.2, 
alls Atisa he “delinektes Zahor as a Redon where king 
Kalyanasri, the father of Chandragarbha alias Dipankara Stri- 
Jiiana was ruling?3®, In many of Tibetan sources, Zahor figures 
as a kingdom in Bhangala in Eastern India. Dr. A. Chatto- 
padhyaya while refuting the view of Mr. A. H. Francke, 
Mr. A. H. Jaschke” and Dr. P. C. Bagchi who identify Zahor 
with Mandi writes that “the Tibetan sources while mentioning 
the birth-place of Dipamkara over and above the use of the 
"vord Zahor say that Dipamkara was born in Bhangala in Eastern 
India and in a palace at Vikramapur?%, Mrs. Chattopadhyaya 
renders this ‘Bhangala’ as Bengal in the whole range of her 
analysis on the Tibetan sources most probably in imitation of 
the misconceived Eu¢glish rendering of this word Bhangala by 
P. Cordier. Agnizing thus, she writes clearly “But it is necessary 
to have some clarification on the ‘Tibetan word which is rendered 
in these as Bengal. Generally speaking the word is Bhangala 
uniformly rendered as Bengal by Cordier and others”’?61, 
Mrs. Chattopadhyayz following the view of Mr. A. H. Jaschke who 
believes that the letter “bha” is sometimes written for “ba” 
either from ignorance or in order to apoear as learned advocate 
that ““‘Bangala could have easily assumed the form of Bhangaia 
im the Tibetan writings’”’26°?, Although it is difficult to work out 
a comparative analysis on the Irdian and Tibetan languares 
unless a command over these languages are achieved, yet it 
may be suggested with much probability that the advocacy of 
Mr. Jaschke in the restoration of Bhangal as Bengal or Bingala 
does not appear to have carried a reasonability at all. All these 
Tibetan writers who assdciate Zahor with Bhangala may not 
reasonably be considered to have been ignorant so as to write 
“bha” for “ba”. It is a fact beyond all suspicions that many 
of them were well-versed in Sanskrit and translated the Tantric 
“works of Sanskrit with remarkable erudition. Jayashila’ of Nag- 
esho in association with the Indian scholar Dipankara translated 
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works like Arya Taradevi Stotra Muktikamala Nama written 
by Chandragomin, Ganapatiguhya Sadhana Nama written by 
Amoghavajra and the works of different Tantric Buddhist 
authors, For Tibetan scholars who could read, understand, 
comment and translate works cited above as also the works like 
Bodhimargapradipa patfijikaniama, Ekavira Sadhana, Canda- 
Maharosana-Sadhana-Paramartha-nama?’ and many other Sans- 
krit Tantras of difficult grammatical style, it is a gross mistake 
to believe that they have mistaken “ba” as “bha” out 
of their ignorance. Similarly ihe Tibetan scholars in general 
may not be suggested to have written “bha” for “ba” to display 
their erudite scholarship and sagacity for they have not written 
“Bodhi” as “Bhodi”, “Vajra” as “Bhajra”, “Ekavira” as 
“Ekabhira”, “‘Padmasambhava’”’ as “Padmasambhabha’”’ etcetera 
etcetera. As it appears, Mr. Jaschke has formulated arbitrarily 
a theory of his own to suit his purpose and Dr. Chattopadhyaya 
has followed it without making a grammaticaltest only to prove 
Bhangala as BAarngala or Bengal. It is curious to observe 
that if at all, all the Tibetan scholars recorded Bangala 
as Bhangala in coherence with the arguments of Mr. Jeschke 
and Dr. Chattopachyaya, then how they did not write 
‘Vikramapur’ as ‘BHIKRAMAPUR’ which figures along 
with Bhangala several times in the works. To affirm 
the restoration of BHANGALA as BANGALA 
Mrs. Chattopadhyaya quotes—‘bhan-ga-la-pa-thams-cad-dmag-tu- 
spran-nas”’ which is translated by Mr. Das as “‘(king Devapala) 
summoning all the Bangala-pa into war” and she appears to 
have done so because of the occurrence of “BAangala-pa” and 
“King Devapala” in the translation of Mr Das?®, But such a 
translation of Mr. Das is not free from questionability simply 
for the reason that neither he nor his supporter Dr. Chatto« 
padhyaya shows satisfactory reason as to why this Bhangalap& 
of the original Tibeten work may not be accepted as it is. King 
Devapala was a ruler of Pala lineage in the 9th century A.D. 
in Bengal’6¢, He was the master of a kingdom which extended 
as far as Pétaliputra in Magadha for he is suggested to have 
preferred Monghyr than Paétaliputra as the seat of his victory 
camp?%*. King of Sumatra sought his permissigh .to erect °a- 
monastery zt Nalandi which is usdoubtedly located in Bihar??8, 
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With all these facts, it is not illogical to think that he called the 
Bhangala-pa into war from the Bhagalpur region in Bihar which 
was a part of his kingdom and may be identified with Bhangala 
of Tibetan literature. 

Following the view of Dr. Majumdar? and without making 
her own scrutiny Dr. Chattopadhyaya inclines to locate “‘the 
original kingdom of the Palas” in Bengal and to identify it with 
the Bhargala of Taranath??*, Gopal, the founder of Pala Royal 
House in Bengal established a kingdom which incorporated 
regions from both Bihar and Bengal, A pious Buddhist he 
founded a Buddhist monastery at Odantapur which is generally 
believed to have been located in Bihar®*?. When it is explained 
in a strict literary sense, the original kingdom of the Pala may 
be understood as that under the suzerainty of Gopala which 
embodied regions from both Bihar and Bengal. Even in Vimaia- 
ratna-lekha-nima, a work of Atifa or Dipankara, Naryapala 1s 
described to have come out of his mother’s womb in Magadha?*3, 
This Naryapala may be identified with Nayapala, the Pala King. 
a contemporary of Atisa. Inview of all these ‘informations it 
is not plaucible to agree with Dr. Chattopedhyaya who inclines 
to confine the original Pala kingd>m to Bengal cnly. 

Another point of argument that is placed in favour of the 
restoration of Bhangala as Bangali by Dr. Chattopadhyaya is 
that the Tibetan sources associate one Vikramapur, also. described 
as Vikramenipur with Bhangala?”! This erudite <cholar identi- 
fies this Vi:kramapur with a place named so in Dacca and to 
corroborate his identification: connects: ijt with the village Vajra- 
yogini in its nearhood?”. This place includes a mound called 
“Atiser Bhita”’ which is respected iby the people of that area?7¢, 
So far as the observation goes the Tibetan sources do not reveal 
anything on the village of Vajrayogini although Vajrayogini as 
a prominent Tantric Goddess of Buddhism was not unknown to 
Tibet in the eleventh century A.D. Even Atisa himself was an 
author of Vajrayogini Sadhana, a Tantric text cf Buddhism2, 
What ito speak of others, even the Tibetan scholar Jayashila of 
Nagtsho who visited India not less than twice has also cited no 
reference to the village of Vajrayogini while describing the birth 
of Atisa in Vikramapur in Zahor ijn his bs Tod-pas addressed 
{¢ Dipamkara®*#, Mrs. Chattopadhyaya following the view of 
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Mr. S. C. Sircar advocates that Vajrayogini was a flourishing 
locality even: three hundred years before the prominence of 
Atisa®*?, As Mr. Sircar opines, it was the capital of Bangala 
on the eve of the pala ascendancy in Bengal?5%°, Jn, view of the 
cpigraphical evidence, Vajrayogini may not be discarded as a 
place of fame and importance. But if at all it was the mother- 
land of Atisa, then how it is a fact that the Tibetan authors 
including Jayashila of Nagtsho have not recorded its name and 
importance along with those of Vikramapur, Zahor and Bhangala. 
Even Dr. Chattopadhvaya appears to have bcen suspicious on 
the association of Vajrayogint as a villege with the birth of 
Atisa when she writes, “Apart perhaps from a mound in the 
Vajrayogini village, Vikramour Dacca, to which people con- 
ventionally bow down as residence of Atisa..... mothing concrete 
survives in the country of his birth to commemorate him”?281, 
In view of this factual deficiency the village of Vajrayogint 
may not be comniected either with the birth of Atisfa or with 
Vikramapur, Zahor and Bhangala. Aeasonably speaking. 
Bhangala cannot be identified with the more ancient kingdom of 
Phegelas and Phageus of the pre-christian era, which was located 
betiveen the river Hydraotes (Ravi) and Hyrhasis (Beas) in ths 
north-western India nor iit can be identified with its royal dynasty 
Bhagala of the remote antiquity? for in almost atl the Tibetan 
sources under review by many scholars, Bhangala appears as a 
country in eastern India. 

Another point that motivates the scholars of Bengal to 
wimilise Bhangal as-Bengal is that birth of Dipamkara is connected 
with the royal family of Gaur. Citing reference to Tibetan 
source Mr. 5. C. Das and Mr. L. A. Waddell suggest that Atisa 
was born of the royal family of Gaur®88, Gaur of these scholars 
does not seem as the place named Gaur in Malda district of 
Bengal for the Bengali biographers of Dipamkara. do not attach 
importance to this place. It may notalsc be identified with 
the age old kingdom of Gauda in Bengal which is identified 
with the, district of Hoogli and 24 parganas?3!. This kingdom 
of Gauda during the time of Kal-yiina$r1, father of-Chanflragarva 
alias Atiga who lived in the lattershalf of tenth century A.D: 
and was probably a contemporary of Gopala 1I, Vigrahapala TI 
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and Mahipala I was under the occupation of Kamboja pala or 
Kamboja Gauda royal family. 

The Kamboja rulers who ruled in Gauda are called Kambo- 
Janvaya Gaudapati in the epigraphical record, Dinajapu< Pillar 
Inscripticn283, Since the genealogy of this Kamboja Gauda 
royal family does not include Kal-yana$ri as a ruler, his relation 
with this ruling family cannot be established. This Kal-yana$ri 
cannot also be identified with king Kalyana Chandra of the 
Chandra dynasty in East Bengal?5¢ because in no Tibetan source 
the king Kalyanasri is described as a king of Chandra dynasty. 
The Chandra dynasty during this period ruled in East Bengal 
and was hostilz to the royal house of Kamboja Gauda®8* for its 
helps to the Palas in Bengal for latter’s establishment in power 
During this period the Palas in Magadha and the Kamboja 
Gaudas in Bengal were engaged in a tussle for supremacy. 
Kamboja Gaudas of Bengal began their assault on the paternal 
kingdom of Palas in the time of Gopala II but they failed to 
materialise their end as king Sri Candra of Chandra dynasty 
defeating the Kamboja Gauda ruler restored the kingdom to 
Gopala®88, But this restoration was temporary, and Vigraha- 
pala II, the son of Gopala II lest most part of his kingdom and 
ruled over a kingdom which was confined to Magadha and Anga 
only. Almost whole of Bengal was lost to Mahipala I when he 
succeeded to throne of Magadha in 980 A.D.239, All these dis- 
cussions however show that the centre of Pala politics during the 
rule of Gopala II, Vigrahapala II and Mahipala I was located in 
Magadha ; and the Gaur of Mr. S. C. Das as well as Mr. Waddell 
has to do nothing either with, Gaur iin Malda regions of Bengal, 
or the royal house of Kamboja Gauda who ruled in the regions 
ofr the traditional Gauda kingdom in Bengal, or the Chandra 
dynasty of Bengal who were hostile to the Kamboja Gauda and 
did not rule in the kingdem of Gauda in Bengal. The Gaur of 
these scholars is most probably the name of the royal family, 
to’ which the king Kalyanasr1 really belonged and in which Atisa 
bad taken birth in Vikrampur of Bhangala. Most probably king 
Kal-yafhasri ruled in a greater principality of Megadha called 
Zahor and his, capitai at Vikramapur. He was probably a vassal 
of the contemporary Palas in Magadha.® Atisa as it suggested 
by Dr. E. P. Sinha held the post of High priest of Vikramasila 
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Mahéavihar with the pleasure of the king Nayapala who according 
to Atisa was born in Magadha?2°, 

Vikrampur of Bhangal, sometimes described as Vikramanipur 
‘by the Tibetan sources appears to have been located near 
Bhagalpur in Bihar. It may be identified with Banka near the 
Mandaragiri hill and may be suggested to have been located in 
the region of Zahor. This Banka rcgion was most probably 
surrounded by localities of extensive areas and dense popula- 
tions and this region. along with its surrounding areas contained 
almost a population of twenty lakhs as it has been suggested 
by Mr. Das from the Tibetan sources?"!,* In: Eastern India a 
city containing a population of 20 lakhs may hardly be believed 
when we turn: back by our observations toa period of more than 
nine hundred years. So Zahor was not a city, or a particular 
locality of city-like size and population but was most probably 
a large region of large and extensive localities called Sahiaras 
or towns under the- persian influence after the intrusions of the 
Islamic pcople and their ascendancy in the political sectors of 
India. This region was most probably called a country of 
Sahars originally, but with the gradual march of time it was 
called Sahar by the Indians and Zahor by the Tibetans which 
attained the condition of a name or proper noun. This process 
appears to have been complete when the Tibetan scholar Nag- 
tsho wrote that Zahor was a marvellous country during his 
visit to India and Gos-lo-tsa-ba wrote that Kalyana$Sri ruled over 
a great kingdom Sahor by name, called so by ithe Indians and 
called Zahor by the Tibetans?*2, So swith such illustrations 
it is reasonable lo suggest that Bhangala was the great Bhagalpur 
region of Zahor and it was in this Zahor that region ‘of Banka 
near the Mandaragiri stood as the capital of Kalyana$ri called 
Vikrampur or Vikraimanipur. It is a sober fact of history that 
with the efflux of time many places of historical importance 
have undergom2 changes in terms of %heir nomenclatures, Patali- 
putra has been Patna, Gircivajra has been Rajgir. Purushapur 
has been Peshwar, Viraja has been Yayatinagara “ard Yayati- 
nagara again Jaipur, Sambalaka has been Sambalpur, Vinitapur 
has ‘been Binka and so on and it is not impossible when. 
Bhangala became #®hagalpur and Vikrampur as Banka. 
Mrs, Chattopadhyaya inviting the attentions of s¢helars tc’a 
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colophon Nikiyabheda-Vibhanga-niama in which Bhamgala 
appears as Bargala, sugsests that Bhamgala or Bamgala was 
Bengal??3, But the occurrence of Bamgala dn this colophon is 
most probably an erroneous appearance of Bhamgala and should 
not inspire to misconceive it as Bengal, when: all other Tibetan 
sources describz it as Bhamgala. Mr. S. C. Das while translat- 
ing the “life of Atisa” written by mkhan-po-mchimssthams-cad- 
mkhyen-pa writes that Atisa was born “in the royal family of 
Gaur at Vikramapur in Bhangala, a country lying to the Fast 
of Vajrasana”29, Both Bhagalpur and Banka are located to 
the East of Vajriasana, the present Bodh Gaya in Bihar. Over 
and above the region of Bhagalpur and Banka is rich im 
Buddhist antiquities and is contiguous to Sitavana or Shitani, 
Vikramasila and Vajriasana. With all these substantial proofs, 
this region has the better claim cf being recognised as Bhangals 
of Tibetan literature, which included Zahor and Mr. Rahul 
Samkrityayana and Prof. Rigzin Lundub Lama are mear the 
truth when Mr. Samkrityayana inclines to locate the birth- 
place of Atisa in Bhagalpur and Mr. Lama in Bihar?%5, 

Dr. K. C. Panigrahi2?9¢ disapproves the identification of 
Lamka and Sambhala with Sonepur and Samlbalpur of Western 
Orissa with the argument that these two area lack antiquities of 
Tantric Buddhism. Dr. Panigrahi as it appears consider huge 
temples, colossal stone establishments of gorgeous artistic 
decoration, and tthe images of aesthetic importance and the 
like as the historical antiquities. He most probably ignores 
am aniconic piece of stone or woods, wretched stone enclosures 
and the alike as historical antiquities. These histonical remains 
of ‘poor show when associated with the history and culture of 
the” people and such association 'is authenticated by evidences 
must be taken as antiquities. The present tribal and even the 
non-tribal populace of west©rn Orissa do not possess in many of 
the villages such huge stone establishments for enshrining their 
Goddess Stamvesvan gorgeously, even though they worship this 
Goddess since a remote antiquity. This deficiency should not 
motivate’ a scholar to believe that the cult of Stamves$vari is of 
“récent crigin in this area. Tn the absence of remarkable 
architectural findings, it is doubtfu! according to the logic of 
Dr. Panigraui as to whether Talabhramaraka or the present 
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Talabhramar of Kalahandi was a seat of the cult of Stamyesvari, 
but it is a fact that being the capital of king Tustikara2?7, it 
was once a citadel of that cult. Western Orissa even at present 
testifies a Shiktaist an¢é Tantric culture which carries on 
undoubtedly the indelible imprint of a Non-Aryan or tribal 
legacy. In many villages of this areathe bulk of tribal populace 
adore their mother-Goddesses on the hill-top, rockbeds, in the 
lap of rivers, beneath a luxuriantly growing multi-branched big 
tree, in v dense forest, in a cottage of very poor-show, in mud- 
house of very wretched roofs, in a roofless enclosure of teenager’s 
height and ‘the shrines of no decorative, decency. The real 
undercurrent of the non-Aryan or tribal Tantric cult in this. 
area must be investigated in these poor surroundings and much 
less in the huge stone establishment most of which have 
developed very recently. True it is, excepting the temple of 
KosaleSvara at Vaidyanath ncar Sonepur, that of Kapilesvara 
in Charada near Binka, the Yogini temple of Ranipur Jharial 
near ‘Titilagarh and a few other temples, accountable by fingers, 
almost all other temples of this area are of recent origin. 
Scholars intending to study the Tantric culture of this area 
whether in terms of Buddhism or Hinduism should be cautious 
of laying emphasis on its tribal establishment which gemneraily 
display a very poor show. Tantric Buddhism that flourished 
in this area must have embodied a tribal influence for, populace 
of this area was predominantly Non-Aryan in origin. Viewed 
in terms of this logic, it may be suggested that Western Orissa 
does not lack in Tantric Buddhist antiquities of tribal pattern. 
Lamkesvari enshrined on a massive rock bad im the lap of 
Mahanadi in Sonepur is a brighter example ‘of it. Dr. Panigrald? 
inclines to analogise LamkeSvari as Ramchandi of Konarka with 
the argumeot that it is an unhistorical fabrication of mythological 
minded people’”?8, But Lamkesvari_ on this hillock is adored 
with a few deities whose names aiso appear in ‘tthe Tantric 
lores of the Budahist although their names do not figure in 
Hindu tintric text. Vararola Kudi as a goddess is worshipped 
with Lamkesvari on this rockbed. As in Nispanna Yogavali, 
Varali figures as a Tantric Goddess, it may >reasonalbly he 
suggested that this Maral assumed the shape of Vararola Kudi 
in the Tribal culture of Sonepur and has been worshipped sin 
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association with Lamkesvari, the Tantric Buddhist Goddess 
described in Sadhanamala. In Gadbhitar in Binka, the ancient 
Vinitapur one Varalidevi is worshipped in a dilapidated stone 
enclosure by the Tribal priest called Jhankar. An anicon of 
phallic shape, it has near it another anicon of similar shape 
which on my query a few years back was explained as PAanri 
Devi by late Sri Gokul Acharya who was a Tantrist and whose 
house is located near this dilapidated shrine. This Panri devi 
is most probably the tribal adoption of the Buddhist Goddess 
Pandara. In Sainbalpur, on a hill-top a phallic-shaped anicon 
is worshipped as Budgharaja whom the people of this locality 
generaily identifies as Lord Siva. Similarly in Sonepur, in a 
forest, in its immediate vicinity a female deity Bruddhrija or 
Budharaja by name is worshipped by the people. The hill om 
which Budharaja is worshipped in Sambalpur is called Budharaja 
hill, where as the forest where the femalc deity Bruddharaja or 
Budharaja is worshipped in Sonepur is called Budharaja forest. 
Mr. B. C. Majumdar identifies Budharaja with ithe god Buda 
Deo of Gonds#*?, Undoubtedly the Gonds in Western Orissa 
worship a god called Buda Deo. But it is significant to know 
as to why the people of Samibalpur conceive Budharaja as a 
masculine deity called Siva and the people of Sonepur conceive 
Budhbiraja as a female deity. Both Samibalpur and Sonepur 
areas are close to cach other. Both these areas maintain: among 
them scoial, political, economic and cultural rclatiz since an 
antiquity. Inspite of such an exchangeabie relationship, it is 
surprising that Budharaja is a male deity in Sambalpur and 
female deity in Sonepur. Had Budharaja even of a single place 
been a deity of the Gonds originally, the Gonqgs of these two 
regions who had undoubtedly exchangeable relationship must 
have raised objections while the sex of this deity was changed 
at the other place. They must have disapprcibated the worship 
of the deity whose sex was changed ‘in contradiction to their 
theology and tried to bring a rectification of this misconception. 
But no suck disapprobation is traced out from any of the 
sources and from the local enquiries from different Gond 
people it is revealed that this Buda Dzo has nothing to do with 
these Budnarajas. Similarity of the nante zof these two deities, 
but discrepagcy of sex however impress a scholar that both 
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these deitics had a common source of origin. But they were 
assigned with different sexes in later days when their original 
source lost its identity in oblivion and the peomle got scope to 
misconceive it. Most probably, the tribal inhabitants of Sambal- 
pur and Sonepur which were seats of the Tantric cult of Buddha 
Samvara worshipped this deity during the age of Taniric 
Buddhism. But after the downfall of this Tantric Buddhism, 
they call ii Budha Sambara in Padmapur region, and Budha 
Deo or Buda Deo, which is a corruption from Buddhadeva in 
Sambalpur and Sonepur regions. Since it is reasonable to think 
that after the downfall of this Tantric Buddhism, the people 
lost its common source to oblivion and obscurity, Buddhadeva 
or Buddharaja became Buda deo or Budharaja in the corruptive 
prouneiation: of the people and’ as Sambalpur is a place of 
Saivite importance this deity became Budharaja Siva and as 
Sonepur is a place of Saktaist importance it became the Goddess 
Budharaja or Bruddharaja even despite its mas-culine nomen- 
clature. These deities could not appear in their iconic shape as 
described in the Tantric texts of Buddhist iconography but were 
worshipped in the shape of tribal anicons as the tribal culture 
of Orissa seldom develops an iconographical trend even at 
present. Stones of non-iconic shape are even aow worshipped 
as Gods and goddesses in the tribal localities of these areas. 

With all these albove-recorded discussiors, it may thus be 
suggested that Oddiyana, Sambhala, Lamka and Zahor were 
all located in Eastern India, Oddiyana was Orissa, Samlbhalaka 
cr Sambalaka or Sambhala was the Sambalpur regions of 
Western Orissa, Lamka was the Soncpur region in Bolangir 
district of Orissa, Bhangala was Bhagalpur region in Bihar, 
Vikramapur was Banka near Bhagalpur and Zahor was 
the Banka regions with its neighbouring areas surrounded by 
towns and cities of ancient indian interpretation. 

Orissa identified with Oddiyana.was thus the place where 
Tantric Buddhism first developed. According to dhe view of 
Gos-lo-tsa4ba?%, Cuhya Samaja Tantra was introduced into 
Aryavartta from Oddiyana. This Tibetan author inclines to 
locate Oddiyana 230 Yojanas, north of Magadhg?3°!, But this 
location of Oddiyana,is as erroneous as the location of. Somapuri 
Vihara in South Kosala by this scholar3®2, A good number Of 
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Tantric Buddhist scholars who contributed a lot to the intro- 
duction of many original Tantras were “more or less associated 
with Oddiyana” identified as Orissa3%3, Saraha, the progenitor 
of Buddha Kapila Tantra and the founder-advocate of Sahajayana, 
Kambala and Padmavajra, the pioneer of Hevajra Tantra, Luipa, 
the expounder of Samputa Tilaka Tantra, Lalitavajra, the 
protagonist of Krishna Yamart Tantra, Gambhiravajra, the 
initiator of Vajramrita Tantra, Kukkuripada, the originator of 
Mahamaya Tantra and Pitopada, the advocate of Kalachakra 
Tantra were more or less related with, Orissa, the ancient 
Oddiyana?*, Indrabhuti the king of Sambhala was related 
with the initial organisation of Mantrayana into the welknown 
school of Tantric Buddhism called Vajrayana3®, 

Vajrayama, according to the view of Winternitz is “a queer 
mixture of monistic philosophy, magic and erotics with a small 
admixture of Buddhist ideas”3%¢, Tt is as this scholar opines, 
“a vehicle which leads men to salvation not only by using 
mantras but by means of.all things which are denoted by the 
word Vajra’”’39" He explains Vajra as diamond, as thunderbolt 
of Indra who appeared as Vajrapani in Buddhist mythology 
as the weapons of ascetics against evil forces, as Sunya, the 
indescribable absolute reality of the Madhyamikas, as Vijnana or 
the pure-consciousness of the Yogacharins, as the male gencrative 
organ and even as everything which is invariably firm, 
impermeable and indestructible2®8, 

In consonance with the view of Dr. Dharmabira Bharati, 
Vajrayana derived its name from ithe mythological essence of 
Indra described in different Hindu sacred Lores?%?, Indra iin 
Atharva Veda is a killer of foes (Im + drah) by his thunder- 
bolt®!°, Vajra is also explained by this scholar as Mani or 
precious stones which figure in Arthava Veda as a medium to 
bring fortune, happiness, prosperity and protection! In the 
ancient Indian mythology,-~Indra is described to have ibecn a 
conqueror by the power of his Amivarta Mani and his weapon 
Vajra or thunderbolt3!?, According to Dr. Bharati, Bodhisattva 
in Bodhicharyavaiara is called Vajrin and in Tibetan Buddhism 
the preceptor is believed to be ihe owner of Vajra and terroriser 
of the ex¥ls®!3,° Advocating all these points he concludes the 
ofigin of . Vajra in Tantric Buddhism from the mythological 
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representation of Indra by the Hindus and. its philosophical 
justification by the Indian scholars at a later age. In view of 
ଥି large number of occurrences of the names of Hindu Divinities, 
in Guhya Samaja Tantra, Prajfiopaya Vinischaya Siddhi, and 
many other Tantric texts of Buddhism, such mythological 
acculturation by the Tantric Buddhisis from the Hindus and 
their scriptures, as conceived by Prof. Winternitz and Dr. Bharati 
may not be historically unreasonable. It is probable that the 
name of Indrabhuti. the king of Sambalaka who played active 
role in organising Mantrayana into Vajrayana -also contributed 
a lot in such mythological assimilation by the Tantric Buddhists. 

Keeping in view Oddiyana, as the cradle of Tantric 
Buddhism and the role of Indrabhuti in the initial stage of its 
development, it may be suggested that this Tantric vehicle 
derived its name also from diamond, called Vajra by the 
Jndians and plentily available in the regions of Sambalpur (which 
is identified with ancient Sambalaka, or Sambhala). Diamond 
as an excellent precious stone is admitted iby the poets and 
the men of letters as a medium of ‘heir similes. Best of men 
is called Naramani, best of kings is called Nripamani, best 
woman with beauty, intellect and virtues is called Yoshamani, 
best ‘of chastes is called Satihira or Satimani and so on. It is 
mot unreasonable to think that the Tantric Buddhists might have 
termed their .school as Vajrayana to connote jt as one of the 
best vehicles®!t and Sambhala being a place of Tantric promi- 
nence and a rich land ‘of diamond might have fed their imagina- 
tion sufficiently to assign such a significant nomenclature to 
their Tanitnic vehicle. 

Vajra in Vajrayana thus derived the inspiration of its 
nomenclature from the diamond of Sambhala, mythology. of 
Indra, the names of Indralbhuti and the Bodhisattva Vajrapani 
of Mahayina and was most probably in the subsequent days 
conceived as Siunyala cwing to ils ixonistic philosophisation by 
the Tantric Buddhists. Vajrayana drapslated as the vehiole of 
Thunderbolt or Admantine Path rccognises Vajra as its 
important doctrine. Vajra from the philosophical standpoint 
is identified with Siunyata which is firm, substantial, impermeable, 
indestructible, impenetrable, perpetual and that which cannot 
be burnt315. It is commonly rendered as Thunderbolt to indicate 
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the immutable Adamantine nature of all dharmas?®!6, As 
Dr. Dasgupta and Dr. S2hu suggest, in the Tantric ritual of 
Vajrayana, the worshipp2d, worshipper, materials of worship, 
mantra, media and process of worship are all called Vajra to 
demonstrate ithe ultimate adamantine nature of everything. 
Vajra is invariably believed as Sinyata by the Vajrayanists as 
well as the scholars of Vajrayana when the term is viewed 
philosophically. Vajrayanists while at their esoteric rites 
invariably confide themselves as Vajrasattva, who in consonance 
with their beliefs is immanent in all beings and whose manifesta- 
tions are the entire animate world?3°, The mantras, they recite 
in their esoteric rites are “I am of the admantine naturc which 
is Vajra or Siinyata-Jriana or the knowledge of ultimate 
Voidism”32°, So, as Mahayana believes iin the attainment of 
Buddhahood, Vajrayana in the attainment of Vajrasattvahood, 
the state of Supremest Buddhahood. Dr. S. B. Dasgupta is 
aptly justified when he categorically writes that “‘To realise the 
Vajrasattva is to realise that all existence are nothing but 
Siunyata in its Pure sense and nature but once the Sadhaka; 
becomes endowed with this wisdom through his realisation, he 
becomes the Vajrasattva’”’3?!, Alike Mahayana, Vajrayana also 
entertains the moble aspiration: for universal salvation ; and the 
elevation of all towards Vajrasattvahood in its scheme of libera- 
tion from the pains and misery of the world. In Jnianasiddhi, 
Indrabhuti, king of Sambhala pray; all Buddhas to postpone 
their own salvation until ail the creature are uplifted to attain 
Buddhahocd?2, In Sadhanamala similar entreaty is also des- 
cribed for the benefit of all beings®?3, 

Vajrayana is defined variously in different texts of Tantric 
Buddhism. In Guhya Samaja Tantra, Vajra is defined as the 
wisdom that explains the knowledge of the five families enmmated 
from Kaya-vak-chitta Vajra but inseparable witn him?3?*, The 
method that helps and enmsbles in cognition of this wisdom is 
called Vajrayana?3’®. According ¢o Sadhanamala the path by 
which the transcendental perfect enlightenment in attained is 
called VYajrayana®’° Padmavajra in his Guhyasiddhi defines 
Vajrayana asn a Tantric vehicle of Pure nonsubstantiality327, 
All these definitions are regarded as cuirsory definitions of 
Vajrayana, by Dr. Dasgupta and Dr. Sahu3?3, Vajrayana 
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according to Dr. Dasgupta, is vehicle of Sunyata Jnana or 
wisdom of voidism which enables its followers to cognise the 
immutable and impenetrable void nature of all dharmas as well 
as of the self®#* although he agnises with the futility of chalking 
out an accurate definition of Vajrayana owing to its assimila- 
tion of a large number of hetrogenous elements and practices in 
i339, Dr. Sahu explains Vajrayana as the Adamantine Path as 
also the path of perfect void througn which the immutable 
nature cof the self as well as all dharmas can bs realised?3!, ft 
is an unquestionable fact that Vajrayana is -a hetrogenous 
conglomeration of magics, mythology, erotigs, mantras, mudrAs, 
imandalas, abhicharas, monistic philosophy, polytheistic pantheons;, 
Yogas and other Tantric elements in its outer surface, but in 
its inner essence, it is a Tantric vehicle of Anuttara Yoga or 
transcendental meditation, the proper and unmistakable applica- 
tion of which enables its adherent to realise his potentialities of 
Vajrasattvahood where both Sinyata or void nature of the self 
as well as that ‘of all dharmas commingle with pure-conscious- 
ness to liberate the adherent from all ‘the illusory thought 
constructions of the painful world and to crown him with the 
Supremest Bliss, the Summum Bonum of the Vajrayanists. In 
Vajrayana, Vajrasattva is the primal and sublimest Buddha. In 
Guhya Somaje Tantra, He figures as Bhagavan, for as Bodhi- 
citiavajra He concorporates in him Karuna alias Upaya and 
Siunyala alias Prajna®3*, Prajna is called bhaga in Tantric 
Buddhism?33® He is called Sarvatathagata-kaya-Vak-Chitta- 
Vajriadhipati or Void-master of the bodies-speeches-minds of all 
the Buddhas®?®!, for He is conceived as the progenitor of alll other 
Buddhas who are in turn considered as his manifestations33®, 
He is called Vajrasattva for He represents Sinyaia or voidisme 
and Jiianamatrata or pure consciousness in perfect harmony33® 
and Sinyata or voidism and its; akarg ‘or phenomenal manifesta- 
tion in perfect commingling®??”, He represents the sublime con- 
corporation of Kayavajra, Vak-vajra, and Chittavajra which are 
analogjised with Brahma, Siva and Visnu, the traditional Hindu 
Trinity338, Dr. Dasgupta and Dr. Sahu conceive Vajrasaittva as 
the Abfutparikalpa of Vijiianavadins where bothe SGuyata ang _ 
the phenomenal world as pure-consciousness are imperceptibly 
unified339. But unlike the Vajniavadins the Vajrayanisis 
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conceive Vajrasattva as a personal God and even as the 
Supremest Lord3!°, Prof. Winternilz regards Vajrasattva as 
immanent in all beings and. all beings as Vajra beings in Vajra- 
yana®t!, In Prajriopaya Vinischaya Siddhi, He is depicted as 
Sunyatagarbha, or the macrocosmic womb of Siunyata or Vodiism 
transcending all thought-constructions, as ommniscient, as the 
embodiment of all perfect wisdom®*?, In Jrianasiddhi, He is Lord 
of the universe, adorable by all Jinas (Buddhas), the manifesta- 
tion of all Buddhas. ommni-present like the sky or void, generous 
of all things to the entire world, ommiscient and the supreme 
Manifestation of Vajra333 He is both immanent and «{ranscen- 
dent like the Brahman of Upanisadas,—immanent in all beings 
as the self and {transcendent as the reality in form of Bodhichitta. 
In Vyaktabhavanugata Tattvasiddhi, He is depicted as realisable 
through the self, as Lord without parallel, all moving, omni- 
present, the creator and destroyer of all, the sublimest Lord of 
the universe and the revealer of all potential thoughts3##, Tn 
Samputika Tantra, He is the remover of all mundane illusion, 
initiator of pure knowledge originated from the mnon-substantial 
nature of dharma, the three Jewels: of Mahayana, the essence of 
all the static and dynamic phenomena, auto-originated, mani 
festations of all gods, pure wisdom and Dharmakaya?3, With 
the evolution of such a grandiose concept of Vajrasattva, 
Vajrayana developed a comprehensive scheme of imaginative 
deification. It conceived the emmnation of five families or 
Parchakulas from Vajrasativa which are described as Dvesha, 
Moha, Raga, Chintamani and Samaya™®, Each of these five 
families is presided ‘by a Dhyani or meditative Buddha and 
associated with a Sakti, or a female partner of ths Dhyani 
Buddha, a particular skandha or aggregate, a direction, a colour, 
a vehicle, a Mudra, a Mandala, an Ambrosia, an Adhisthana 
or location in the human body, an element or Bhuta, a particular 
mantra, or bija mantra, a Bodhisattva and a human Buddha 
etcetera?”7, 

Tantric,Buddhism is generally divided into three sclivols— 
Vajrayana, Kalachakrayina and Sahajayana. Dr. S. B. Dats- 
gupta considess Vajrayana as the composite system of Tantricism 
and Kalacakrdyana and Sahajayana as, “schools within it” 
(Yajrayana)®8. Dr. Sahu observing some discrepancies among 
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these three Tantric vehicles considers them as three distinct 
schocls and as the progeny of Buddhist Tantrayana or Tantric 
Buddhism?!*, With regards to Kalacakrayana, Waddell Writes, 
“In the tenth century A.D. the Tantric phase developed in the 
Northern India, Kashmir and Nepal into the monstrous and 
poly cdemonist doctrine, the Kalacakra with its demonical 
Buddhas which incorporated the Mahayana practices and called 
itself Vajrayana or ““the Thunderbolt vehicle” and its followers 
were named Vajracharya or Followers of the Thunderbolt’350, 
In another place of his “Tibetan Buddhism” le writes “The 
extreme development of the Tantric phase was reached with the 
Kalacakra, which although unworthy of bsing considered a 
philosophy must ‘be referred to here as a doctrinal basis. It 
is: merely a coarse Tantric development of Adi-Buddha theory 
combined with the puerile mysticism of Mantrayana and its 
attemyts to explain creation and the secret powers of nature 
by the union of terrible Kali not only with the Dhyani 
Buddhas but even with the Adi-Buddha himself. In this 
way, Adi-Buddha by meditation evolves a pro-creative 
energy by which the awful Sarmvhara and other dreadul 
Dakini-fiendess, all of the Kali type obtain spouses as 
fearful as themselves, yet spouses who are regarded as reflexes 
of Adi-Buddha and the Dhyani Buddhas. And these demonical 
“Buddhas” under the names. Kalacakra, Heruka, Achala, Vajra- 


Vairava etcetera are credited with powers not inferior to those 
of the cclestial Buddhas themselves and withal, ferocious and 


blood thirstly, and only to be conciliated by constant worship 
of themselves and their female energies with offerings, sacrifices, 
magic circles, special mantra—charms etcetera®’i, Kalachakraya- 
ma, according to the view of Mr. Waddell thus is a doctrine apd 
extreme development of Tantric phase within Vajrayana for in 
ihe opinion of this Tibetologist it cals [itself Vajrayana and its 
preceptors and followers are called” Vajracharyas. It is, as 
Mr. Waddell suggests, a hideous Tantric creation of the Buddhists 
which combines the theory of Adi-Buddha, the pueri¥2 mysticism 
of Mantrayana and the ideas of poly demonism: in whick the 
demonical Buddhas in consociation with their Sublime Masters _ 
Adi Buddha are represented with their dreadful fémale “partners, 
the Dikint-fiendesses for the propitiation of whpm. a wild 
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origiastic rites accompanied by offerings, sacrifices, magic-circles, 
and special mantra-charms are recommended. The view of 
Mr. Waddell is criticised as a misconception by Dr. Sahu who 
argues that Mr. Waddell has confused the system of Kala- 
cakrayana with the idea of demonolatry in Tibetan Buddhism 
because of ithe mis-interpreiation of the word Kala as a 
demon332, Dr. Dasgupta expressing his doubt on the associa- 
tion: of the name Kalacakrayana with the terrible aspect of 
Tantric Buddhism333 suggests to have traced a similar confusion 
in the account and interpretation of WaddelH5*, although he 
advocates this Kalathakrayana es a school within Vajrayana3®, 

In adherence to the description of a number of demoncsses— 
like Dantr, Kutadanti, Hariti Mukutadanti, Sarvasattouja-Harini 
etcetera in Saddharma Pundarika Sitra and their divinisation in 
Suvarna Pravasa Sitra®®%, jt may be suggested that Buddhist 
mysticism embodied demonological speculation in much garlier 
to the origin of Tantric Buddhism. In the Kalacakra Mandala 
of Nispanna Yogavali, Nairuti is descrbed to have been embraced 
amorously by a fire-faced Rakshasi or demoness. With all 
these proofs, demonclogical speculation im Tantric Buddhism as 
well as Kalachakrayana cannot be discarded altogether. but 
these faint Cccurrences should not be testimonialised to conceive 
that the mainstream of Kalacakrayana lies in demonological 
speculations. It is arbitrary to translate Kala as demon. Kala 
in Sanskrit signifies time, age, destruction, the god of death, 
death etcetera, but it does not mean demon in this language. 
The Tibstan equivalent of Kalacakra is Dus-Kyi-Kor-lo which. 
means the circle of time®". In Sanskrit also Kalacakra means 
the same. Kala is explained by a scholar338 as time, death. and 
destruction. Kalacakra according to Mr. H. P Sastri3%9? means 
ithe wheel of destruction where as Kéalacakrayana as the vehicle 
for protection against the: wheel of destruction?3%®, Suogesting 
a corroboration of the view of Mm. Sastri by references from 
Tantraloka of Abhinava Gupta, where Kalacakra figures as the 
wheel of time with its various phases as day, night, fortnight, 
month, year etcetera and where the practice of Yoga indicating) 
the control of .vital wind in the body fis recommended for protec- 
iion against the ravages of the wheel of time, Dr. Sahu inclines 
(G-agnise with the view of Mm, H. P. Sastri although he reveals 
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his dissatisfaction cn the failure of Mm. H. P Sastri with regard 
to explanation of the technical significance of the doctrine of 
Kala along with its various phases of time especially with 
reference to the controlling of Vital wind in the human body3%, 
Dr. Dasgupta while criticising the view of Mr. L. A. Waddell 
in one of his works3%® tacitly approves the view of Mm. Sastri 
although in his another work he expresses his objection that 
the suggestion of Mm. Sasiri “is not confirmed by any textual 
evidence’”’363, 

Kala representing the whole range of time-past, present 
and future- is generally conceived as eterrfity by the Indians 
since a remote antiquity. In Atharva Veda, it is explained as 
the Ultimate Reality or “Paramatattva”, as the progenitor of 
Prajapati, the creator of the whole animate world and as the 
master of all the phenomena of the Universe3%#, In the astro- 
logical culture of the Indians, the Kala appears as the supreme 
regulator of. all events. From the standpoint of Indian astro- 
logical speculations the Zodiac constellations-twelve Rashis, 
Twenty seven Nakshatras, Navagrahas etcetera—are believed to 
have constituted the physical structure of Kala3%8, In congruence 
with the view of Varahamihira, the renowned astrologer of the 
Gupta Age, Sun is soul of Kala, Moon, its mind, Mar, its 
serength, Mecury, its voice, Jupitor, its knowledge and happiness, 
Venus the sexual urge and: Saturn is its sorrow and. distress?®®, 
Mr. N. C. Chaudhury, a scholar of eminence, basing his obsera 
vation on: the suggestions of different Tantric and Yogic treaties 
believes in the location of different planets in different parts of 
body and opines that while the movement as well as the locaticn 
of the stars and planets in the lap of cosmos influence the 
function of the phenomena of the outer world, their simultaneous 
movement and location in the human body regulate the inner 
realm as well as the luck of man®%7,~ Astrological elements are 
prominent in Kalachakrayana. In S$} Kalacakra Tantra, in the 
opening invocation Lord Buddha is prayed as ommiscient, embodi- 
ment of wisdom, Lotuspetal eyed and as an owner of a body, 
resplendent as Sun3°8, Sun is invariably considered as the central 
figure of Indian astrological system, where as the Lotus is 
invariably related witlr the plexuses in human body in ‘both the 
yogic methods of Hinduism and Tantric Buddhism#%?> Tt has 
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been a tradition with most of the Sanskrit poets to commence 
their works with an auspicious inauguration either by a salutation 
to their divinities or by an indication of the proposed themes of 
their works through the symbolically auspicious letters?’ The 
Kalachakra Tantra explains as to how the universe with all 
its objects and localities are situated in the body and how the 
time with all its divisions and sub-divisions (viz. day, night, 
fortnight, month, year etcetera) is within the body in the 
process of the wital wind?*!., Since Sri Kalechakra Tantra 
combines explanations both on the various phases of time and 
on: the method of regulating the vital wind to escape the ravages 
of the whirl of time, it is logical to believe the infusion of both 
the Yogic and astrological elements in its. Since the auspicious 
inauguration. of the proposed texts either by an invocation to 
gods or by indication of themes through auspicious words or 
letters was a tradition with the Sanskrit poets of India, it! is 
reasonable to suggest that the author of this Tantra also 
followed most possibly the same precedence by saluting Buddha 
in the opening verses of his work in the voice of king Suchanrdra 
and by indicating the proposed Yogic and Tantric themes of 
Kalacakrayana through the auspicious words like Sun and Padma 
which are the words of much astrological and yogic concerns. 
Conspicuous instillation of astrological element into Kalachakra 
Tantra may be established by the delineation of the Kalachakra- 
mandala in Nispanna Yogavali where Sun, Moon, Mercury, Mars, 
Ketu, Saturn, Venus, Jupitor, Rahu, Dhruva, Agastya, twelve 
Rashis, twenty-eight Nakshatras and sixteen Kalas figure 
clearly3*?, Professing a doctrine that everything of the pheno- 
menal universe is located within the body, it advocates the 
human as a microcosm of the great macrocosm, the 
universe, According to the Kalacakra Tantra, time with all 
its phases i is explained witl; reference to the function of the vital 
wind in the human body and the processes of protection against 
the ravages of time imply the yogic processes of controlling 
the vital wind, Prana and Apana which spread through the 
whole narvous system. Regulation of vital wind is not a novel 
theory with ‘fantric Buddhism for instances of investigating into 
the secrecy of vital wind are traced as carly as the Aranyaka 
literature, According to Mr, Baldev Upadhyaya, Prana in the 
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form of day and night represents the nature of Kala in the 
literature of Aranyakas®”, In Kausitaki Upanisad the vital 
wind figures as the longevity3"3, In the yoga system of Patafijali 
regulation of vital wind through the expulsion and retention of 
breath is recommended for the tranquilisation of mind3?¢, In 
the Yogic literature of India the vital wind is accounted as 
ten—(i) Prana, (ii) Apana, (iit) Vyana, (iv) Udana, (v) Samina 
(vi) Néga, (vii) Kurma, (viii) Krukara, (ix) Devadatta and 
(x)Dhanafijaya and each of these ten winds is assigned with 
different function for the preservation of vitality, and protection 
against the ravages of time? In Kalacakra system, Prana and 
Apaina figures Prominently3?8, Prana enables inhalation, exhala- 
tion, digestion and isolation of bad elements from the good 
elements?**, Apana expels excreta, urine, emission of semen, 
ctcetera?80, Kalachakrayana most probably accultured the pro- 
cess of controlling the vital wind from Indian Yogic system. 
As the Kala in Atharva Veda Kalachakra of the Buddhist 
Tantnicism is depicted as Supreme Reality?#!, In Sekodde$sa 
Tika, He figures as the perfect harmony of both Sunyata and 
Karun, as Advaya or non-dual as Akshara or imperishable, as 
Parama or ultimate Reality, as ceaseless Bliss, as the personi- 
fication: of knowledge and as the Bodhicitta representing unity of 
both Sunyata and Karuna?୫?’, In Laghu KaJachakra Tantra 
Raja Tika or Vimalaprabha He is saluted as of the nature of 
Sunyata and Karuni, as unattached to the origination and 
destruction of the trictomised universe, as the only embodiment 
of knowledge, as the one who is locked in embrace with Goddess 
Prajna who is bereft of origination, transition and desecration, 
as the progenitor of all Buddhas, as the owner of three bodies, 
2s the congnisant of eternity (past, present and: future), as, 
ultimate and primal Buddha and as the Sublimest non-dua 
lord?88, In Sekkodesa Tika each syllable of the term Kalacakra 
is assigned with a meaning. ‘Ka’ mgans ultimate franquiisation, 
‘la’ meams absorption ‘Ca’ means instable mind and ‘Kra’ means 
gradual control38#, Taking the significances of all, these letters 
into a concorporation, it may be suggested that Kalacakra is 
f Anuttara Yoga in which the instable mind is control! dh 
oe { f the vital wind and, the mind 
gradually by a regulative process 0 the bp ପନ 
being thus controlled is absorbed into a perfect tranquiisa‘: 
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where all illusive thought constructions cease to crown the 
adherent with a knowledge of the ultimate void nature of the 
self as well as all dharmas which is the essence of the Buddha- 
hood in Tantric Buddhism. In another place of this text, Kala 
is explained as the comming!ing of both Sunyata and Karuna 
and Cakra as the human perception of Sunyata in a conventional 
way and Kalacakra being the harmony of these two is explained 
as non-dual, imperishable and perpetual38s5, Kalacakrayana 
entertains Buddhalogical speculations like Vajrayana. In Kala- 
cakra Mandala- of Nispanna Yogavali references to Dhyani 
Buddhas or the contemplative Buddhas and their female partners 
are clearly cited38¢6 Kalacakrayana thus protagnoised a doctrine 
that nucleated around its primal and ultimate Buddha Kalacakra 
who was conceived as the Bodhicitta, the unity of both Sunyata 
alias Prajna and Karuna alias Upaya, and as analogous to the 
Supremest Vajrasattva of Vajrayana. The visible difference that 
is traceable in between these two schools of Tantric Buddhism is 
that Vajrayana conceiving the realisation of Buddhahood as its 
excellent Siddhi or achievement?8? accepts Sadanga Yoga as the 
medium of its realisation?88 while Kalacakrayana for a semblent 
realisation to ensure protection to its adherents against the 
ravages of time prescribes a different kind of Yoga which 
resembles much of Hathayoga, recognises the human body as a 
microcosmic representation of ‘the universe, and explains time 
with all its phases with special reference to the funotion of vital 
wind in much similarity with the yoga of Tantraloka of Abhinava 
Gupta?®8%, This discrepancy most probably crept into the fold 
of Vajrayana on the one hand and that of Kalacakrayana on 
the other because of their emphasis on two different methods of 
Indian Yogic system in process of their acculturation from 
heterogenous sources. Sadanga Yoga figures in Indian culture 
as early as the Maitrayana, upanisad while Hathayoga is raken 
back to the age of Yogatattva upanigsad which most probably 
appeared during the days of later upanisadic literature; and 
categorised Indian Yoga as Mantra Yoga, Laya Yoga, Hatha 
Yoga and Raja Yoga’, Even despite the upanisadic analogisa- 
tion of woman as medium of sacrifice??0, Sadarga Yoga of 
orthodox "Brahfmanical Hinduism lays emphasis on restraints, 
where as Sadanga Yoga of Vajrayana entertains the propitiation 
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of sexual instinct most probably with the philosophisation that 
proclivities of man can be eliminated only after its gratification 
and gradual negation through Yoga. With all these evidences 
and illustrations, it is logical to believe that Kalacakrayana was 
a development within Vajrayana and was of Indian origin in 
clear contrast to the misconception of Prof. A. Bharati who 
advocate it as of non-Indian origin®*!, Indeed, Kailacakrayana 
is not a blind imitation of Vajrayana for it differs from its parent 
vehicle in its yogic aspect and adjusts the elements accultured 
from Vajrayana with its yogic philosophy. Withr the accultura- 
tions of elements from Indian astrology, Yoga and Vajrayana, it 
first flourished in Sambhala, the present Sambalpur region of 
Orissa which is also the cradle of its parent Tantric School, 
Vajrayana and from there spread to Ratnagiri the monastic 
university of Orissa, Dhanyakataka in Kalinga’? and to many 
other places of Orissa. From Orissa it travelled to other parts 
of India and foreign countries like Tibet and Nepal. 

Sahajayana is « Tantric school of Anuttara Yoga in which 
conventional rituals are discouraged philosophically. It is the 
vehicle of Sahaja which in consonance with the view of the 
teachers of Sahajayiina defies all possible definitions transcending 
the reach of all textual knowledge. From its literary sense it 
is explained as that which originates with birth and manifests as 
the primal and natural instincts of man. The path which helps 
its adherents to realise the ultimate Truth through the propitia- 
tion of the inborn and natural propensities of man is the natural 
and the easiest cne of all paths and is thus called the path of 
Sahaja or Sahajayana. 

The concept of Sahaja figures as early as the Hevajra Tantra, 
one of the earlier texts of Tantric Buddhism in which Sahaja is 
depicted as the quintessence of the whole univey'se, as indefinable 
by speeches, as realisable through its Yoga by a devotional 
pleasing of the preceptor3®, ° 

Postponing a comprehensive discussion on the philosophy of 
Sahaja which may be chalked out in congruence with the tenets 
of its Siddhas?3?? and taking into consideration the illustrgtion of 
the concept of Sahaja in Hevajra Tantra. of reliable antiquityr- 
it may be suggested that this concept of Tantric Buddhism most 
probably originated under the influence of later-upanisaric 
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literature3%®% as early as the seventh century A.D. when Mantrayana 
was in a process of being organised into Vajrayana. This 
origiration of the concept of Sahaja was underdeveloped and 
was destitute nf elements to be classed as a separate system of 
philosophy and Tantro-Yogic school. It was most probatly 
developed into a school of Tantric Buddhism when Sarahapida 
and his younger contemporary Lakshminkara®®? systematised its 
underdeveloped fragments and expressing their reaction against 
the conventional rituals and formalities of different religions of 
India preached this doctrine boldly under the label of Sahajayana. 

Vajrayana, Saha{jayana and Kalacakrayana, all thus originat- 
ed in Orissa, and it is from Orissa, they travelled 10 other parts 
of India and even agroad. 


CHAPTER—II 
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Sarthodgraha paravritti, Vikalpa paravritti 

Pratistha paravritti and Maithuna 

Paravritti are prescribed in these verse for the attainment 
of Bibhutva or Buddhahood. 


Dr. P. C. Bagchi—Studies in Tantra, p. 92. 
Jbid, p. 90-92. 


Ed. Dr. S. Bagchi—Mahayana Sutralamkara—Chapter IX 
(Bodhyadhikarah) Verses 38, 39, 40, p. 43. 

“Sravakinam Bibhutvena Laukikasya bhibbuyate, 
Pratyeka Buddhebhyo mana Sravakasyabhibhuyate, 38 
Bodhisattva Bibhutvasya tatkalam Nanugachchati, 
Tathagata Bibhutvasya tatkalarm Nanugachchati. ` 39 
Aprameyarm Achintyam Cha Bibhutvam Bauddhamishyate 
` 40 
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Ibid, p. 158. Chapter XIX, Verse 30 (Gunadhikarah 
Chapter). 

BhogAasaktim Sachchidratvam Manaschaiva Sukhallika 
Asvadanam Vikalpascha Dhiranam FHani-hetava”. 

Ibid, p. 165, Chapter XIX, Verses 64 and 66. 

“Kameshu Asakta” in vers2 64 and 

“Bhogegshu Afsakta’”’ in verse 66 are traced in this chapter. 
These terms signify detachment towards enjoyment and 
sexual proclivity. 

Indian Historical Quarterly, VIII, p. 2218. 

Mr. N. N. Upadhyaya—Taintric Bauddha Sadhana Aur 
Sahitya, p. 92-93. 

Prof. M. Winternitz—A history of Indian Literature, 
(Addition to foot note No. 2 of p. 392). 

Vol. IL, p. 634. 

Dr. N. K. Sahu—Buddhisns in Orissa, p. 125. 

Ed. B. Bhattacharya—Grirhya Samaja TFautra, G.O.S., 
Baroda—Introduction, p. XI-XIH, XXXII, XXXIV. 
Prof. M. Winternitz—A history of Indian Literature, 
Vol. I, p. 355-56. 

Prof. M. Winternitz—A history of Indian Literature, 
Vol. IL, p. 394. 

M. Anesaki—Encyclopedia »f Religions and Ethics, Vol. II, 
p. 62. 

Ed. S. Bagchi-~Mabayana Siutralamkara Introduction, p. 6. 
Prof. A. L. Basham—The Wonder that was India, p. 281. 


; Ed. Dr. S. Bagchi—Mabavana Sitralamkéira-lotroduction, 


p. 5. 

Dr. N. K. Sahu—Buddhism in Onissa, p. 124. 

Mr. N. N. Upadhyaya—T3ntric Bauddhs Sadhana Aur 
Sahitya, p. 91. 

Mr. N. N. Upadhyaya—Tantric Bauddha Sadhani Aur 
Sahitya,.p. 91. 

Ed. Dr. S. Bagchi—Sri Guhya Samija ‘Tuntra—Introduc- 
tion, Pp, i. 
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Indian Historical Quar:erly IX March 1933 p. 5-6. 

Dr. N. K. Sahu—Buddhism in Orissa, p. 126. 

Mr. N. N. Upadhyayae—Tantric Bauddha Sadhana Aur 
Sahitya, p. 92. 

Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 
terism, p. 55. 

Dr. P. V. Bapat—2500 years of Buddhism, p. 375. 

Mr. D. N. Bose—Tantra, their philosophy and occult 
secrets, p. 211. 

Dr. A. Bharati—The Tantric Tradition, p. 104. 

The name of this converted robber is Angulimala. 

Prof. A. Bharati—The Tantric Tradition, p. 104. 

Dr. S. B. Dasgupta—An Introduction to ‘Tantric Buddhism, 
p. 55. 

Ibid. 

Dr. S. B. Dasgupta—Obscure Religious Cults, p. 19. 

Mr. Kern—Manual of Indian Buddhism, p. 6. 

Prof. A. Bharati—The Tantric Tradition, p. 104. 

Dr. N. K. Sahu—Buddhism in Orissa, p. 128. 

Prof. C. Chakravarty—Tantras Studies of their religion and 
literature, p. 21. 

Ibid. 

Ibid. 

Dr. S. B. Dasgupta—Obscure Religious Cults, p. 20. 

G. Tucci—Indian Historical Quarterly—IX, p. 129. 

Ed. S. Bagchi—Suvarna Prayasa Sutra—Introduction, -p. 3. 
Ibid.—Introduction, p. 1. ˆ 
Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 


tenism, p. 55456. 
Dr. S. B. Dasgupta—An Introduction to Tantric Buddhism, 


p. 56-57. 

Dr. S. B. Daszupta—An Introduction to Tantric Buddhism, 
p. 56-57. i 
Dr. N. K. Sahu—Buddhism in Orissa, p. 127. 
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Prof. M. Winternitz—A history of Indian Literature, Vol. H, 
p. 396. 

Prof. M. Winternitz—A history of Indian Literature, 
Vol. II, p. 396-397. 

Ibid. 

Ibid. 

Ibid. 

Ibid. 

Dr. N. K/ Sahu—Buddhism in Orissa, p. 128 

Ibid. 

Dr. M. Winternitz—A history of Indian Literaturt, Vol. H, 
p. 381. 

Dr. M. Winternitz—A history of Indian Literature, 
Vol. 11, p. 382. 

Dr. N. K. Sahu—Buddhism in Orissa, p. 128. 

Ed. Dr. P. L. Vaidya—Saddharma Pungdarika Sutra 
Chapter XXI—Dharani Parivartta. In this Chapter 
Dharam figures as protective spells against evil forces like 
Yaksha, Rakshasa, Preta, Putana etcetera (See page 234- 
235). 

Prof. Winternitz—A history of Indian Literature, Vol. 1, 
p. 335. 

Ed. Unrai Wogihara—Bodhisattvabbami—(Tokyo), p. 272- 
74. (For all these four kinds of Dharanis). 

B. Bhattacharya—An Introduction to Buddhist Esoterism, 
p. 58. foot ncte No. 3. 

Sadhanamala asserts “‘Samshayo Na hi Karttavyo Vichitra 
Bhavashaktayah”. 
Ed. R. C. Majumdar~~Age of Imperial Unity, p. 394. 

Dr. S. B. Dasgupta—An Introduction to Tantric Buddhism, 
p. 62. 
Dr. S. B. Dasgupta—Obscure Religious Cults, p. 22. 
Ed. Sir John Woodroffe, M. P. Pandit and Taranath 
Vidyaratna—Kularnava Tantro (Ganesh and Co Madras 
Pvt - Limited Publication First Edition 1965), p. 352. 
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Chapter XV11, Verse 57. 

“Mudam Kurvanti Devinim Manamsi Dravayanti Cha, 
Tasmanmudra Iti Khyata Darshitavya Kuleswari”. 

Jbid. 


Prof. A. Bharati—The Tantric Tradition, p. 242 and p. 270. 
foot note no. 23. 


Ed. Dr. S. Bagchi—Guhya Samaja Tantra, p. 21 to 27 
Chapter VII and VIL. 


Jbid, p. 129 Chapter XVIII Verse 100 “Mudritam Mudraya 
Sarvam Skandhayatana Dhatuna”. 

Ed. B. Bhattacharya—Two Vajrayana works, p. 11 

Prajnopayavinischeya Siddhi Chapter III. “‘Nava yauvana- 
sampannam prapya Mudram Sulochanam”. 

Ibid, p. 36. Jnanasiddhi of Indrabhuti 
“Chandalakulasambhuta Dombika Va 

Visheshatah, Jugupsita Kulotpannam 

Sevayan Siddhimapnuyat Dvijati Kula 

Sambhuta x x x x x ”. etcetera etcetera. 

Dr. H. V. Guenthe—Yuganaddha, p. 96. 

Dr. Karuna Kara Kara—Ascharya Carya Chaya, p. 526 
Dr. S. B. Dasgupta—An Introduction to Tantric Buddhism, 

p. 55-56. 

Ibid. 

Ibid. 

Ed. S. Bagchi-—Suvarnaprabhasasutram—-Intro, p. 1. 

M. Winternitz—A history of Mdian Literature, Vol. II, 
p. 295. is 

Ed. S. Bagchi—Suvarnaprabhisa Sutram—Chapter VIII, 
p. 56. 
“Gomayam Mandala Krnitva mukta puspamys, Sthapayet”. 
M. Winternitz—A history of Indian Literature, Vol. Ts 


7 
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Ed. Dr. S. Bagchi—Guhya Semaja Tantra Chapter IV, 
Verses 9-18 (see pages 13-14). 

Dr. S. B. Dasgupta—Obscure Religious Cults, p. 22. 
Mantra elements figure in Saddharma Pundarika Sutra 
which may be treated as Pre-Tantric literature. See 
Chapter XXI and XXVI of Saddharma Pundanika Sutra 
Edited by P. L. Vaidya, p. 233-235 and 265. In Suvarna- 
prayasa Sitra and Mafijushri Milakalpa which. are proto 
Tantric literature of Buddhism, extensive mantra elements 
are seen. For details on this points refer to Ed. Dr §. 
Bagchi—Suvarna Pravyasa Sutra Chapter VIII, p. 55-59. 
Dr. M. Winternitz—A history of Indien Literature, Vol. II, 
p. 397 (for mantra in MafijuSri Muilakalpa). 

Dr. N. K. Sahu—Buddhism in Orissa, p. 130. 

Ed. H. P. Sastri—Advayavajra Samgraha, Gos XL, p. 14. 
“Mahayanam Cha Dvividham 

Paramitanaya Mantranayascheti”. 

Jbid, p. 14. 

Ed. Dr. S Radha Krishnan and others—The Cultural 
Heritage of India, Vol. I, p. 473. 

Jbid, p. 473-474. 

Dr. N. K. Sahu--Buddhism in Orissa, p. 66. According 
to Dr. Sahu Ideals of Paramita assumed its full shape in 
Lalitavistara of the Sarvastivad:ns. 

Dr. S. N. Dasgupta—A histoy of Indian Philosophy, Vol. I, 
p. 113%. 

Dr. S. Radha Krishnan—Indian Philosopay, Vol. I, p. 612. 
Dr. S. N. Dasgupta—A history of Indian Philosophy, 
Vol. IL, p. 114 (Her Yasomitra is depicted as a Sautrantika) 
Ed. Dr. S. Radbh& Krishnan and others—The Cultural 
heritage of fndia, Vol. I, p. 468 (View of P. V. Bepat- 
Vasivandu was primarily a Vaibhas:ka). 
“In Abhidharmakosa Vasuvaunidhu himself writes “‘Kashmira 
Vaibliagiko Nitisiddha prayamayoham Kathitobhidbharma”, 
Dr. S. B. Dasgupta—An Introduction to Tantric Buddhism, 
p. 2-53. 
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¢ 
Six Abhicaras in Tantrasis:ra-—Maranas (Killing) Mohana 
(enchanting) Stambhana (Paralysing) Vidvesana (envying) 
ucchatana (exciting) and Vasikarana (Subordinating). 


Dr. S. B. Dasgupta—An Introduction to Tantric Buddhism, 
p. 63. 


F. A. Schiefner— Geschichte des Buddhismus in Indien, 
p. 210. 


Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 
tenism, p. 35 and 54. 

Ibic. 

Sce Supra. 

J. N. Farquhar—An outline of the Religious Literature of 
India, p. 210-211. 

Jbid, p. 211. 

Dr. S. Radha Krishnan and others—The Cultural Heritage 


of India Vol. 1, p. 497 (View of Dr. N. Dutta in Schools 
and Sects of Buddhism). 


Dr. S. Radha Krishnan and cthers—The Cultural Heritage 
of India, Vol. 1, p. 497 (View of N. Dutta in Schools and 
Sects of Budahism). 

Ibid. 

Dr. M. Winternitz—-A history of Indian Literature, Vol 11, 
p. 400 f.n. No. 4. 

Ibid, p. 635. 

Dr. N. K. Sahu—Buddhism in Orissa, p. 126: 

Dr. S. Bagchi—Sti Guhya Samaja Tantra-Intro, p. il, 
f.n. No. 1. 

Dr. Winternitz—A history of Indian Literature, Vol. Il, 
p. 394. 

Dr. S. B. Dasgupta—An Introduction to Tantric Buddhism, 
p. 39, f.n. No. 1. 

Dr: N. K. Sahu—Buddhisn in Orissa, p. 127 fn. No. 28. 
Dr. Winternitz—A history of Jndian Literature, Vol. I. 
p. 394. } 
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Indiam Historical Quarterly, Vot. IX, p. 8 (1933), Winter- 
nitz’s view on the age of Tantra. 

Dr. N. K. Sahu—Buddhism in Orissa, p. 127. 

Ed. D. L. Snellgrove—The Hevajra Tantra, Vol I, p. 14. 
Ed. B. Bhattacharya—Sadhanamala, Vol. H, p. 453-455. 
In Pig-Sam-Jon-Zan Uddiyina is depicted as the primary 
seat of Tantric Buddhism. 

Dr. B. Bhattacharya—Sadhanamala, Vol. II, Introduction, 
p. XXXVI. 

Dr. B. Blhattacharya—An Introduction to Buddhist Eso- 
terism, p. 45. 

Dr. N. K. Sahu—Buddhism in Orissa, p. 142. 


View of S. Levi in Journal Asiatique 1915, p. 105ff. 


View of Thomas in Journal of Royal Asiatic Society 1906, 
p. 461. 


L. A. Waddel—Tibetan Buddhism, p. 26. 
Indian Historical Quarterly V1, p. 576ff. 


B. Bhattachaiya—An Introduction to Buddhist Esoterism, 
p. 44 (View of Mr. Das cited). 


B. Bhattacharya—Sadhanamala ‘p. IL Intro-XXXVII 
Indian Buddhist Icorography-Intro-XXVIL. 


B. Bhattacharye—An Introduction to Buddhist Esoterism, 
p. 46. 


M. Winternitz—A History of Irdian Literature, Vol, 1, 
p. 393. 

Dr. N. K. Sahv—Buddhism in Orissa, p. 147. 

N. Douglas—Tantrayogga, p. 6. 

Dr. K. C. Panigrahi—History of Orissa p. 309. 

Jndian Historical Quarterly-VI p. 576ff. 

Jndian Historical Quarterly-VI p. 576ff. 

‘Dr. B. Bhattacharya—Sadhanamala Il-Intro XXXVI 
See foot note. 

Dr. N. K. Sahu—Buddhism in Onitsa, p. 144. 


Digitized by PPRACHIN, SOA 


Rise of Sahajayéana in Orissa 93 


135. 
136. 
137. 
138. 


139. 
140. 


141. 
142. 


143. 


144. 


145. 


146. 


147. 
148. 


Dr. N. K. Sahu—Buddhism in Orissa, p. 144. 
Dr. P. C. Bagchi—Studies in Tantras, pp. 37-39. 
Dr. N. K. Sahu—Buddhism in Orissa, p. 152. 


M. Foucher vide his Iconographie Buddhique, pp. 121 and 
pp. 148 points out to a Nepalese Manuscript of 8th-9th 
centuries which bears inscription—‘Vajrapani of Manpgal- 
Kostha in Uddiyana” Prof. M. Sylvan Levi ard Dr. P. C. 
Bagchi identify Mongalakostha with Mong-kie-li, the chief 
town in Swat Valley described by Yuan Chwang See P. C. 
Bagchi—Reviews on Sadhanamala- LH:Q. VI, p. 581 also 
his studies in Tantra, p. 38-39. 

Dr. N. K. Sahu-—Buddhism ‘in Orissa, p. 147. 

Dr. P. C. Bagchi—Studies in the Tantras, p. 38-39. 
“Pitham Jalandharam Khyatam Oddiyanam Tathaivaca 
Pitham Purnagirim Chaiva Kamarupam Tathaivaca”, 

Ibid, p. 38-39. 

D. L. Snellgrove—Hevajra Tantra, Vol. I, p. 14f. and 70. 
Four Pithas—Jalandhara, Uddiyana, Purnagiri and Kiama- 
rupa. 

Kalika Purina—Edited by Panchanan Tarkaratna Chapter- 
64, p. 410. 

“Odrakhyam Prathamam Pitham Dvitiyam Jalashailakam 
Tritiyam Purnapithamtu Kamerupam Chaturthakam”. 
Cultural licritage of India, Vol. 1, p. 281. (Opinion of 
R. C. Hajra). 

Dr. B. Bhattacharya—Sadhanamala, p. 453-455. P. II. 
Four Pithas-Kamakshya, Sirihatta, Purnagiri and Oddiyana. 
Jalandhara does not figure im Sadhanamala where as 
Sirihatta does not figure in Hevajra Tantra. 

Kalika Purana-Ch. 64, p. 410. a 
“Katyayanih Jagannatham Odresham Ca Prapiijayet” 
Ibid, p. 410—‘Odrakhyam Prathamam Pitham” °” 

See above in this Chapter. 

Nik Douglas—TAntrayoga, ‘p. 6-7. 
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Ed. B. Bhattacharya—Two Vajrayana works—Jfianasiddhi 
Chapter I Verse 1 “‘Pranipatya Jagannathan Sarvajina- 
vararchitam” 

Ibid. Ch. I, Verse-92—“Tan Prayukta Jagannathair Vajra- 
sattva bibhabanat” 

Ibid, Ch. 11, Verse-28—“Ataeva Jagannatha Balanim 
Pratibodhana;”’ 

Ibid. Ch. IV, Verse-8—“‘Tatra Tatra Jagannathah darshita 
Kaiunatmabhih” 


Ed. B. Bhattacharya—Tho Vajrayana Works-Prajnopava 
Vinischaya Siddhi, p. 26 “Paryupiasyo Jagannath Guru 
sarvartha siddhidah” 

Dr. N. K. Sahu—Buddhism in Orissa, p. 144-145 

Dr. Karuna Kara Kara—Ascharya Charya Chaya, p. 13-15 
Dr. Bamshidhara Mohanty-Odia Sakhityara Itihasa, P I 
(First Edition-15.8.1970), p. 62-63. etcetera, etcetera 

Dr. K. C. Panigrahi—History of Orissa, p. 339. 

Ibid. 

Dr. Bamshidhar Mahanty-Odia Sihityara Itihasa, P. I, p. 63. 
(First Edition-15.8.1970) See foot note No. 5, Banaparva 
and Mudhyaparva of Sarala Mahabharata quoted, Sunya- 
samhita of Achyu‘ananda Das quoted. 

Dr. Karuna Kara Kara—A$€charya Charya Chaya, p. 13-14. 
Saralia Mahabharata, Darubrahmagita, Deula Tola, Sunya 
Samhita Ananta Gupta Gita quoted. 

Orissa Histonical Research Journal, Vol. XI, 1963, No. 4, 
p. 273 f.n. No. 1. 

Ed. Ramadatta Shukla—Sakti Samgama Tantra, Sundari 
Khanda (Kal-yana Mandir Prakashan Prayag-6) Chapter 
VII, Verse 18 i | 

“Yagannithat Purvabhagat Krishnatirantagam Sive, Kalinga 
Desha Samprokto Vama-marga parayana”. 

Q.H.R.J., Vol. XI, No. 4, 1963, No. 4. p. 281. Here 
Mr. M. P. Dash acknowledge Sakta influences in. the temple 
rifuals of Lord Jagannath. Even Parnchamakara in modi- 
fied form is traced im this cult, } 
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Ed. Dr. Bagchi—Guhya Samaja Tantra, Chapter XVIIL, 
p. 105 Verse 19 “Kayavajra Bhaved Brahma Vag Vajrastu 
MahcSvara Citta Vajradharo Raja Saiva Visnumahardhikah” 


Paundit Surya Narayana Dash—Odia Sahityara Itihasa 
Second Edition 1968 Grantha Mandir—Cuttack, p. 338. 
“Pita Kumkuma Barana Sehi BrahmAamiirti 
Dahane Shukala Barna Mahadeva Jyoti 
Rupare Ta Narayana Barna Ate Kala 
Brahma Visnu Mahesvara Tini Deva Mela 
Balabhadra, Subhadra a Krishna Tinirupa 
Bauddha rupare hele emanta Swarupa” 

Sarala Mabhbé&bharatn quoted 
Orissa Historical Research Journal Vol. XI, 1963 No. 4 
2723, foot note No. 1. “Utkale Nabhidesham Caviraja 
Kshetra Uchyate Vimala sa Mahidevi Jagannathastt 
Bhairava”. 
Ed. Dr. P. L. Vaidya—Saddharma Pundarika Sitram, p. 111 
Chapter VII Purvayoea Panivartta Verse-31 ‘‘Namostu te 
Apratima Maharshe devatidevo.......... 
See Chapter V of this proposed Research work for detail 
discussion on the identity of Jagannath of Tantric Buddhism 
and Jagannath of Orissa. 
Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 
tenism, p. 45. 
Dr. N. K. Sahu—Buddhism ijn Orissa p. 147-149. 
Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 
terism, p. 45-46. 
Dr. Karuna Kara Kara-—A$charya Charya Chaya, p. 10-1F. 
Dr. N. K. Sahu—Buddhism in Orissa, p. 147-149. 
B. C. Majumdar—-Orissa in the Making, p. 77-79. 
Chandra Chakravarty—Sex life in” Ancient India, p. 93-94. 


Dr. K C. Panigrahi—History of Orissa, p. 309. _ 


Gandtkadapati Mandala is mentioned in the Nibina Charter 
of Mahasivagupta Yayati, Sravasti Mandala ° in Petna 
plates of Mehasivagupta Yayati and in many other plates 
of Somakuli kings Mandalas are mentioned, 
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See Jatesinga and Dungri plates of Maha$sivagunta Yayati IT 
Although we do not have scope to make detail discussion 
on this Charter, there is much reason to identify Sambara- 
vadi Mandala with the Sambalpur region. 


Mr. B. C. Majumdar—Orissa in the Making, p. 77-78. 

Dr. K. K. Kara—Ascharya Charya Chaya, p. 10-11. 
Chandra Chakravarty—Sex life in Anocicnt India, p. 93-94. 
Pt. Rahul Samkirtyayana—Journal Asiatique Paris CCXXV, 
1934, p, 209ff etcetera, etcetera. 

Mc. Crindle—Ancient India as described by Ptolemy, 
pp. 71, 167-169 and 172-173. 

Dr. N. K. Sahu—Buddhism: in Orissa page-148. 

B. C. Majumdar—Orissa in the Making, p. 77-78. 

B. C. Majumdar—Orissa in the Making, p. 77-78. 


Debala Mitra-—Buddhist Monument, p. 226. 
Dr. N. K. Sahu—Buddhism in Orissa. p. 148. 


Debala Mitra—Buddhist Monument, p. 226-227. 

Dr. N. K. Sahu—Buddhism in Orissa, p. 148. 

Dr. Biswarup Das-—-The Bhauma Karas and their times, 
p. 145-147. 


Debala Mitra—Buddhist Monument, p. 226-227. 
Dr. N. K. Sahu—Buddhism in Orissa, p. 148. 


Mr. B. C. Majumdar—Orissa in the Making, p. 77-78. 

Dr. K. K. Kara—AScharya Cherya Chaya, p. 10-11. 
Chandra Chakravarty—-Sex life in Ancient India, p. 93-94. 
Paundit Rahul Samkrityayana—Journal Asiatique paris 
CCXXV 1934, p. 209ff. 


Chandamarichi Tantraratnavali—(M.S.D.L.N. 14343) 
pp.—1-2. _ 

“Esha Sambalakah Visuddhayashabhuk Vajrashrikelipuri 
ruchchairambarachumbi Charususama Susmeirasaudhavali 
Ya Nirghoshamishabhibadanadhiya Shri Indrabhuter 

Yashah 

Stutva rajatc mugdhodattaninadai Mahanadin Nirmala” 

Journal of the Asiatic Society, Letters, Vol, XVIII, No. 2, 

A952. p. 74-75, 
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180. Dr. N. K. Sahu, Dr. P. K. Mishra, Dr. J. K. Sahu— 
History of Orissa, p. 189, 193. 


181. OH.R.J., Vol. VIII, No. 1, April 1951, p. 81. Dr. S.N. 
Rajaguru A New Hoard of Gold Coins of Nagavamsi 
kings of Cakrakota. 


182. Ibid, p. 78-71. Dr. Rajaguru suggests that Somesvara deva 
had a title Prapaganda Bhairava. Quoting Narayan Pil 
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view of Csoma de Koro: quoted anc, accepted by Waddell, 


Digitized by PPRACHIN, SOA 


Rise of Sahajayidna in Orissa 101 


242. 


243. 


E. Mi Dargray—The Rise of Esoteric Buddhism in Tibet, 
p. 3 

Dr. P. C. Bagchi—lL.H.Q., Vol. VI, p. 582. 

A. H. Francke—Antiquities of Indian Tibet, Vol. Il 
p. 65, 89-90. 

Ibid. 

L. A. Waddell—Tibetan Buddhism, p. 382. 

Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 
terism, p. 44. 

Tbid. 

Ibid, p. 46. 

L. A. Waddell—Tibetan Buddhism, p. 382. 

Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 
terism, p. 44. 

Dr. N. K. Sahu—Buddhism in Orissa, p. 151-152. 
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Not withstanding its comprehensive acceliuration of a series 
of elements from Vajrayana and Kalacakrayana, Sahajayana 
seems to have developed a distinctive philosophy and Yogic 
theorisation of its own. Its literature embodying a series of 
Dohas and Carya songs, composed by its protagonist Siddhas, 
differs much from that of its each counterpart in language, 
terminology and philosophical vision towards the traditional! rites 
and rutuals. Yet the poets and philosophers of Sahajayana 
recognise in a visible imprint the authority of the VajrayAankst 
texts and entertain the influence of Kalacakrayana on their 
vehicle, on their yogic theorisation of the human corporal 
structure, as a microcosmic representation of the illimitable and 
mysterious universe. A systematic control of the vital air 
conspicuously figures as the common principle of the Yogic 
practices in Sahajayana and Kalacakrayana. Inspite of this 
conceptual analogy, Sahajayana does not insist on identifying the 
location of Kala and its sub-divisions in the human body with 
special reference to the functions of the vital air as in the case 
of Kalacakrayana!, Because of these distinctive features, 
SahajayAana is recognised as a separate school of Tantric Buddhism 
although its pristine concepts had grown: in the lap of Vajrayana. 
Its protagonists and philosopher-poets; being erudite thinkers in 
developing a Tantric vision towards” the ultimate end of life 
played a vital role for the promotion: and propagation. of the sect. 

The leading protagonists of this school who are” eighty-four 
in number are called Siddhiacharyas or Siddhas?. While nourishing 
a firm ‘credence on the historiooity of many ,Sahajasiddhas 
Dr. Dharmavir Bharati thinks that “Eighty-four” as the numbep 
of all Sahajasiddhas only indicates a speculative significance Of 
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Tantric mysticism. Mr. Surendranath Mahanty, a reputed scholar 
of the history of Oriya literature, advocates a similar opinion in 
view of the historical obscurity on the lives of many Siddhas#, 
Dr. S. B. Dasgupta in a comprehensive discourse on the subject, 
consider this Eighty-four as a mystical number’. Eighty-four 
figures in Maitrayant upanisad®. in the faith of Ajivikas, in some 
of the Tantric Lores and Pu:anas, in Pali Gandhavamsa of 
Buddhism, in Guna Karandavyuha, and in many other religious 
works as ¢ mystic number”. 

But these mystical accounts occurring in many other religious 
creeds and scriptures should, not be placed as a bar to counter- 
argue the real existence of 84 Siddhas in Sahajayana. Accidental 
coincidence of facts and fictions are not entirely lacking in the 
literatures of Indian languages. We are not inclined to accept 
view of scholars who doubt on the historical nature of the 
tradition of the 84 Siddhas merely on: the basis of mystical 
accounts®, for such coincidence cannot always rule out the 
possibility of the impregnation: of facts there. 

To establish the mystical nature of the tradition of these 
84 Siddhas, Dr. Bharati depicts it as a confusive amalgamation 
of the lists of Siddhas available from various sources?. Although 
Dr. Bharati conceives a number of causes to justify his conjecture!® 
he does not particularise is a gun-point as to where and in which 
one of the several lists obtained in this connection, such. confusive 
conglomeration have taken place. His hypothesis would have 
been a historical fact, had he been able to particularise the list 
of such amalgamation at first and thereafter attribute reasons 
for such an admixture. Contemplation on the sex of the progeny 
is fruitless when one is yet in doubt on the conception of his 
spouse. What prompted Dr. Bharati to develop such an apo- 
cryphal presumption is that a few names of the Siddhas figure 
in both the lists of Sahaja Siddhas and NaAtha Siddhas. 
Dr. Bharati mentions tht names of three such saints in his 
hypothesis of doubtful amalgamation. They are Matsyendra, 
Jalandhara and Kanha, Historians have already proved the 
baselessness of such a doubtful presumption. So far as Luipa 
who is called Matsyendra in Tibetan list!? is concerred, there 
were two different men of the same name in the traditions of 
Sxhaja Siddhas and Nitha Siddhas. The elder Luipa is a 
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Siddha of Sahajayana and is different from the younger Luipa 
called Matsyendranath in the list of Natha Siddhas!. Jalan- 
dharipa who is recognised by many scholars as the commentator 
of Hevajra Sadhana, has every reason to be classed as a Sahaja- 
siddha. Kanhapa as recorded by a galaxy of scholars, was the 
author of a series of Dohas!®., When a Siddha, composed a 
collection of Dohas which are universally acknowledged to be the 
exclusive possession of Sahajayana, it is natural to enlist him as 
a Sahajasiddha. Three lists traceable from different places 
and sources are generally referred to by the scholars to analyse 
the tradition of Sahajasiddhas. One of such lists became 
available from Tibetan sources, Paundit Rahula Samskritya- 
yanal” and Albert Gruenwedel utilising the document of Tibetan 
origin theorise the number of Sahajasiddhas as Eighty-four. 
The lists prepared by these two different scholars are exactly 
the same!Ss. Similar Tibetan list of the Siddhas has also been 
discovered in Java and has been published by Van Manen from 
Holland, Another list of the Siddhas occurs in Verna Ratna- 
kara of Jyotiriswar Thakur, papularly known as Kavisekhara- 
charya who flourished us a court poet of Hari Simha Dev, the 
king of Mithila in Fourteenth century A.D2°. This list gives 
the names of seventy-seven Siddhas though the number of 
Siddhas are enumerated Eighty-four in this text?22., Viewed ‘om 
the basis of these informations, it may be inferred that all these. 
lists, even despite their differences delineate the number of 
Siddhas as eighty-four. In the three lists of common Tibetan 
onigin which are published by Albert Gruenwedel, Rahul Sam 
krityayana and Van Manen from Holland, no di+crepancy of 
remarkable nature is traced out, even though they are found 
from different places and published by different scholars .of 
global fame. Whatever discrepancy of serious nature becomes 
observable is sean. in the list of Varna Ratnakara. Paundit 
H. P. Sastri considers this list as a description of Natha Siddhas®. 
It is curious to observe that Dr. S. K. Chatterjee while editing 
this work suggests the occurrence ofthe names of 77 Siddhas®® 
whereas Paundit Sastnt and following him Dr. S. B. Dasgupta 
count the names of 76° Siddhas in it?#. Varna Ratnakara does 
not seem to be a valid piece of testimony for analysing the 
tradition of Sahaja Siddhas, and it should not -be utilized to 
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question the historical nature of the number of eighty-four 
Sahaja Siddhas found in the Tibetan documents which being 
discovered from different places and being published by different 
scholars of oriental and occidental hemispheres maintain a 
remarkable synonymity. Of course with the present stock of 
informations it is difficult to unveil the iron curtain of historical 
obscurity on the life of a number of Siddkhas; but this paucity of 
materials should not figure as plea to question the reality of 
eighty-four which occurs in many of the lists on the tradition of 
Siddhas traced out from different places and published by 
different scholars of, the East and West. Future researches may 
unearth this burial of historical obscurity. Mr. N. N. Upadhyaya 
making a comparison of the lists obtained from Hathayoga 
Pradipika, Varna Ratnakara and from the Puratattva Nivandha- 
vali of Rahul Samkrityayana?®® accepts the number of Siddhas 
as not mors than (38) Thirty-eight. In the process of his 
comparative analysis the main argument which he cites, in 
favour of his presumption is that he has traced out a repetition 
of few names in the list of Paundit Rahul Samkrityayana, 
although he agrees with this list to be self-evidently beneficial?®, 
As it has been seen earlier, historians have already proved the 
afflorcscene of Two Luipas,—the Elder Luipa and the younger 
Luipa. ‘The Elder Luipa flourishing before Santarakshita?? was 
a Siddha cof Sahajayana while the younger Luipa born at 
Chandradvipa of Orissa was a Siddha of Natha sect?8, On the 
basis of such traces, it is not impossible that different Siddhas 
with an analogy of nomenclature might have survived during 
different periods within the fold of Sahajayina. Another 
question of suspicion that may arise in the minds of scholars is 
that the list of Sahaja Siddhas available from Tibetan sources 
does not incorporate the names of Catilapada, Tantanapada and 
Tadakapada. In the Tibetan documents, although 84 Siddhas 
have obtained their accession, it is not improbablz that many 
other Siddhas within the fold of Sahajayana might have appeared, 
even after *he documentation of the Tibetan lists. Sahajayana 
as it will be shown 1ater, Continued as a religious concept for 

a petty long. period and even exerted its influence over many 
other religious creeds. Mr. Upadhyaya, appears to be correct 
when he conceives the emergence of these triple Siddhas after 
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the composition of the Tibetan Jist2#, All these reasonings 
incline an impartial scholar to believe that there might lave 
been more than 84 Siddhas, but Tibetan documents recorded 
only the narnes of those who had been prominent before the 
composition of these lists. 

The word “Siddha” owes its origin to the word Siddhi 
which means perfection. From the philosophical standpoint, it 
signifies a spiritual perfection for emancipation from the illusive 
attachment of the world. All sorts of Siddhis are preceded by 
Sadhanas i.e. the procedures for attaining them. In Tiéntric 
Buddhism generally, two kinds of Siddhjs are enumerated- 
Samanya or ordinary Siddhi and Uttama or Excellent Siddhi. 
Siddhis enabling its owner to exhibit miraculous activities 
like disappearance from the visible word is called ordinary 
Siddhi, where as in excellent Siddhi, its practitioner considers 
the attainment of Buddhahood as the Summum bonum?®. Though 
many Sahajayanists are depicted to have displayed in different 
places magical activities?!, Sahajayana in its philosophical contour 
accepts the realization of Sahajananda, or the supremest Bliss 
as its ultimate end and as its’ Excellent Siddhi where all illusory 
thought construction of the world cease for ever to make its 
adherent a perfectly enlightened one. One who has attained such 
excellent Siddhi is a Siddha in Sahajayana??. 

Owing to the scarcity of authentic evidences, it is difficult 
to chalk out a chronological account of the Siddhas in Sahajayana. 
Traditions of Siddhas as available from different sources do not 
illumine a date of authentic value. In some of the Tibetan 
texts, however, the chronological sequence of some Siddhas are 
narrated in order of preceptors and disciples. Such succession 
lists are enumerated below, ® 

None of the list cited above appears to have retained! a 
perfect semblence with the other. In view of the scarcity of 
authentic materials, it is not possiblesto ensure as to which one 
of these lists is authentic. Whatever analogy to a considerabie 
extent becomes traceable among these lists is that the list No. (3) 
coincides with few names in list No. (2) and the list No. (4) 
agrees with the list No. (3) in respect of few names figuring in 
the latter from Jalandhar to:Naropa. But this mére coincidence 
of partial nature cannot be sufficient: for ascertaining thé 


Digitized by PPRACHIN, SOA 


116 Sahajayana—A Study of Tantric Buddhism 


ts of Accounts of Accounts of Accounts of 
a he Taranath Pag Sam Jonzang Kazi Diw asamdup 
1 2 mn 3 4 
Padma vajra Rahula bhadra Sacaha Jalandharipa 
Ananga vajra Nagarjuna Mee ung £ 
Indrabhuti Savari Savaripa 
Bhagavati Luipi Luipa kc 
Laxmi l 
or i 
Laxminkara | 
ilavaj i Vajrzaghanta 
Lilavejra Dombi jreg | 
Darikapada Tilli Kachchapa | 
Sahajayogini Naropa Jalandhari | 
chinta | | 
Domt Heruka Younger Dombi Krishna-charya Tilopa 
Kusabthadra on 
Vide yap | 
Tillipa ; 
Narcpa 
Naropa 


chronological sequence of these Siddhas. Further a great dis- 
crepancy that becomes observable in the list No. 1 is that it 
delineates the names of few Vajrayamists whose names do not 
appear in the lists of Sahaja: Siddhas. 

We can, however, prepare a chronological account of some 
of the saints with the help of available historical informations. 
As: suggested earlier, Padma Sambhava, accompanied by his 
brother-in-law Santarakshita visited Tibet in the reign of its 
king Khri-Sron-Lde-bstan3*, This king, as revealed by the 
nodern researches ruled im Tibet from 755 A.D. to 797 A.D.#35, 
Dr. F. W. Thomas is of the opinion that Padmasamvaba’s stay 
in Tibet may be assigned to cir. 780-795 A. D.3°, During their 
stay, they laid the foundation of the bsam-yas monastery in a 
place near Lhasa in Tibet, which was constructed uhider the 
patronage 9f the aforecited king in between 787 and 791 A.D.3". 
All. these evidences taken together reveal that Padmasambhava 
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and Santarakshita being contemporary to each other flourished 
in the last quarter of the eighty century A.D. ; end Indrabhuti, 
in the light of this information may be believed to have been 
flourished a little carlicr, i.e. towards the earlier part of the 
second half of the 8th century A. D. His sister Laxm}nkara, 
being younger to him im age may also be placed in the second 
half of the 8: century A.D. As hinted earlier, Laxminkara 
was associated with the initial stages of the development of 
Sahajayana. 

An image of Padmapamni AvalokiteSwar drscovered from 
Khadipada in Balasore and preserved in Orissa State Museum, 
contains an jnscription3® in the pedestal which reveals that 
Mahamandalacharya Paramaguru Rahularuchi installed that image 
during the reign of the king Subhakaradeva. Dr. N. K. Sahu 
accepts King Subhakaradeva of this inscription as king Subha- 
karadeva 1 of the Bhaumakara dynasty and rightly identifies 
Rahularuchi of this inscription as no other than the Tantric 
Buddhist Rahulabhadra of Tibetan traditions.’ Viewed in the 
light of ‘this epigraphical evidences. Rahulabhadra may be 
suggested to have installed this image during the reign of Subha- 
karadeva I who was an ardent patron of Buddhism and was 
endowed with the cpithet Parama Saugata.!9 As suggested by 
scholars, he sent Gandavyuha, a copy of the Avatamsaka in the 
hand of his Buddhist embassy Prajfia, to the Chinese Emperor 
Te-tsong who received it in 795 A.D.#. From all these evidences 
it is doubtless that Rahulabhadra. enjoyed the patronage of 
Subhakaradeva I who is known to have ruled over Toshali in 
the last quarier of 8th century A.D. Rahulabhadra is rightly 
considered by many scholars, as the Adi Siddha of Sahajayana,® 
and an earliest diffuser of Tantra in Buddhism.’ He appears 
to be a contemporary of Indrabhuti and as an elder corn- 
temporary of kis sister Laxmnkara who is also delineated to 
have been related with the initial growth of Sahajayana.# 

In the editorial on Cakrasamyara Tantra, edited by Kazi 
Dawasamdup, Naropa figures at the end of the list of Siddhas#. 
Paundit Rahul Samkrityayana, delineating the identity of Naropa 
in the latest chronological sequence accepts 800 ,A.D. as the 
beginning of the Siddha Age and 1200 A.D. as the latest period 
of the afflorescence of the Sahaja Siddhas, whose names ocelir 
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in the list of Sa-skya Vihar published by him*#°, although this 
scholar of global fame does not repudiate the possibility of the 
emergence and afflorescence of other Siddhas even after the 
twelfth century A.D.*’ Dr. B. Bhattacharya, dating the afflo- 
rescence of Saraha as 633 A.D. and the last boundary line 
of this Siddha-period as 1030 A.D. assigns the flourishing period 
of Siddbas in between 633 A.D. and 1030 A.D. He also 
appears to have placed Naropa in the latest chronological 
sequel’, Mr. N. N. Upadhyaya, following the suggestions of 
Dr. Bhattacharya and Paundit Rahul Samkrityayana dates the 
afflorescent period cf the Siddhas from 633 A.D. to 1200 A.D.% 
Naropa as suggested by Nagwang Nima, from Tibetan sources 
died in 1040 A.D,3! He is described as the preceptor of 
Mar-pa the founder of bka-brgyud-pa®? sect in Tibet, who was 
born in 1012 A.D.®3, He was also the teacher of Dipankara 
Srijfana® who was conferred with the ministry of Dharma, at 
Buddhist Vihar of Vikramasila by Naropa’, All these 
evidences corroborate the fact that Naropa flourished as an 
eminent Tantric Buddhist scholar in eleventh century A.D. and 
attained his parinirviana in the first half of this century. 
Viewed from all these evidences taken together, it may be 
suggested that the Sahaja Siddha enumerated in the Tibetan 
documents flourished in between 750-1040 A.D., although the 
afflorescence of many other Siddhas may not be ignored even 
after 1200 A.D. because oi the profound influence of Sahajayana, 
on many religious creeds and literary works of the subsequent 
era. Under all these evidential scruntity, it appears that the 
age of the enlisted Siddhas of the Tibetan sources dawned in 
Orissa in the middle of the eighth (8th) century A.D. and 
continued in its grandeur till 1040 A.D. Even after 1040 A.D., 
many other Siddhas flourished and retained the cultural pro- 
minence of Sakajayana in different parts of India and abroad. 
Sahajayana in Orissa, in “the midst of vanious reactions against 
it survived as late as the 15th and 16th century A.D. It even 
exerted a profound influence on Mahimaism in 19th century. 
As hinted earlier, Saraha is regarded as the Adi Siddha 
or the earltest promulgator of Sahajayana®’¢, This Siddha as 
revealed from Bstan-hgyur?? and the Accounts of Taranath®8, 
Was 2 -man irom Oddiyana, already identified with Orissa, 
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According to pig-sam-jon-zang, he was born in the city of 
Raju’? in the eastern country. Paundit Rahula Samkrityayana 
without giving a correct identity of Raji locates it in Bhangala 
or Bhagalpur or in Pundravardhana®®, Prof. Nagendra Prasad, 
a reputed. scholar of Hindi Literature expresses a great dis- 
approbation against such an uncerta.n fdentification of Paundit 
Samkrityayana®!, Rajni coming under the reference of Dr. Bhat- 
tacharya, witli regards to the life and achievement of Saraha is 
also not identified by him®®’. As noted earlier, two scholars of 
Tibetan Origin—P. Cordier and Lama Tlaranath—have clearly 
stated Rahulabhadra or Saraha to be a man from Oddiyana 
or Odivisa which can be no other than Orissa. As suggested 
before. Rahulabhadra flourished in the reign of Subhakaradeva 
1 and installed an image of Padmapani Avalokitesvara during the 
reign of this Bhauma King®. The capital of Bhauma-Karas 
was located in Guhadevapataka or Guheswar Pataka which is 
identified with the moderm Jajpur in Cuttack district. Jajpur 
arez is rich site of Buddhist antiquities. The Khadipada Image 
inscription®? delineating the installation of the image of Padma- 
pani Avaloki‘tsvara by Mahamandalacharya paramaguru Rahula 
Ruchi oz Rahulabhadra has been discovered from Khadipada 
in Balasore which is not far from Jajpur. So with these corro- 
borative informations, it may be suggested that Ranigarh in 
the modern subdivision of Jajpur was the Rajni of Eastern India 
as delineated in Pag-Sam-Zon-Jang. 

Saraha as suggested by Prot. N. Prasad was named as 
Rahulabhadra cr Sarojavajra in his childhood®’. Gifted with 
an excellent brain-power, he was well-versed in both the 
Orthodox Brihmanical scriptures and heterodox Buddhist Lores. 
His penetrating intellect afforded him a golden opportunity of 
becoming the high priest of the university of Nalanda, after 
he was initiated into Mantrayana by the king Chove Sukalpa of 
Orissa¢¢. Extra Ordinary innovative zeal arrested his angle 
of vision and leaving his honorific appointment, he practised the 
Mahamudra Sadhana in the company of an arrow Smith’s 
daughter and cbtained Siddbi. | 

Saraha ws one of the earlies" writers and diffusers of, 
Tantric Religion. In Sanskrit he composed (1) Buddha Kapala 
Tantra Pafijika Jianavatt, (ii) Buddha Kapala Sadhana, (ui) 
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Buddha Kapila Mandala Vidhi, (iv) Trailokya Vaésarmmkara 
Lokesvar Sadhana 1,2.36* (v) Trailokyavasam-Karaba- 
Lokitesvara Sidhani. Two of his Sadhanas for the propitia- 
tion of Rakta Lokesvara and Traiokya Vasamkara, who aro 
characterized as Oddiyana Vinirgata are collected in Sadhana 
Malas, In Apabhramsha also, Saraha is described to have 
written a number of works. They are (a) Dobhbakosagita, (b) 
Dofia Kosa Caryagiti (c) Doha Kosgopadcesha giti, (d) Ka, 
Kha Doha nama (e) Ka, Kha Doha Tippana, (f) Kayakoshamrita 
Vajra giti (g)* Vakkosharuchira Svara Vajragiti (h) Cittakoshaja 
Vajragiti (i) Kayavakcattamanas:kara, (j) Doha Kosa Mahéa- 
mudropadesha (k) Svadhisthanakrama (1) Tattvopadesha Shikara 
Doha Gitika (m) Bhabana Dristi Caryafala Doha Giti (n) 
Basanta Tilak2 Doha Kosha Gitika (0) Mahamudropadesha 
Vajraguhya Giti, etc.®?, 

Dr. N. K. Sahu on the confusive suggestion of P. Cordier 
is inclined to believe the afflorescence of Two Sarahas, and 
considers the Elder Saraha, as a Tantrist of the 8th century A.D. 
and the yourger Saraha, who in consonance with the opinion 
of this scholar flounished in the 10th century A.D., was the 
author of Charya Songs and Dohas. But this presumption of 
Dr. Sahu fails to stand the test of reason, when Saraha as one 
of the earliest exponent of Buddhist Tantra and Sahajayana 
figures ‘in history, and Laxminkara, the sister of Indrabhuti is 
placed im ithe second half of the eighth century A.D. Further 
Dr. Sahu does not say anything on the life of the younger 
Saralia and thereby avoids tke scope of ditterentiation between 
these two Siddhas. Saraha as an Adi Siddha of Sahajayana 
is rightly accepted by many scholars’ and is described to have 
flourished when king Dharmapala of pala dynasty was ruling 
in Bengal from A.D. 769 to 809. This date perfectly coincides 
with the date assigned to Saraha in this proposed work. Jn 
view of all thesc reasons,°Saraha as an Adi Siddha or as am 
earliest exponent of Sahajayana flourished side by side with 
Bhagavati I-axminkara, who is also delineated to have been: 
associated with the initial growth or Sahajavana. Saraha of the 
Khadipada Image Inscription, appearing there as Réahularuchi 
can be fo other than the primal Siddha of Sahajayana. 
Four Dohas in Carya Songs are generally attributed to, 
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Saraha*!, According to Mr. Rajendra Ram, Saraha was a true 
representative of his age, for be launched a severe attack against 
the Brahmanical traditions of eastern India. This scholar, 
{further states that Saraha was the first amoung the Buddhist 
religious thinkers since the days of SAaripuitau and Moglayana, 
to expose the hollowness of the scholastic sophistry and religious 
ritualism”?, 

The next Buddhist scholar, who was associated with the 
initial growth of Sahajayana, was Bhagavati Laxminkara. She 
was thc sister of the Vajrayanist King Jndrabhuti of Sambalpur 
and the daughter-in-law of the King Jalendra of Sonepur which 
was Buddhist Lamika of those days. Laxminkara, as advocated 
by Dr. B. Bhattacharya was not only the sister of the above stated 
philosopher-king of Vajrayana, but was uaiso his favourite 
disciple**, Laxminkara flourished as a Tantric scholar in the 
second balf of the eighth century A.D. and she must have 
helped for furthering the cause of Sahajayana by her intcllec- 
tual antithesisation of the comprehensive rituals which prevailed: 
in almost all the contemporaneous religious creeds including 
the Buddhist Tantrayana. Thus the religious Concepts of 
Laxminkara emerged as a reaction: against the elaborate ritua- 
lism of Varayana. Laxminkara was one of the leading sagacious 
ladies of her age. Advaya Siddhi, a tantric text of Buddhist 
Tantrayana is attributed to her In this work, Laxminkara 
preaches her Novel doctrine with regards to Sehajayana. 
Following the suggestion of Saraha who advocates, the hollow- 
ness of scholastic sophistry aod the elaborate ;eligious ritualism, 
she advocates that no physical torture, no fasting, no rituals, no 
buthing, no purification, no‘ worship of images made up of woods, 
stone and earth. and no observance of traditional customs framed 
by the religious men of the society are however necessary for 
attaining Siddhi®’. What is to be.,done in this regard, she 
opines, is to worship the body, the microcosm of the universe, 
where the entire divine potentialities indwell*®%, Reverence of 
the body in her tenets is to be performed through a yogic process 
of dnnef recognition. Im congruence with the syblime essence, 
of the maternal cults which prevailed in India since’ pre-vedic 
and pre-Aryan days and continued to prevail even after-ber 
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age", she advised not to abhor the women, for they are living 
incarnation of prajna on this earth”®, 

Nagarjuna was a disciple of Saraha!’. He was different 
from the Mahayanist Scholar Nagarjuna who was an earlier 
exponent of Madhyamika School in Buddhism. He was a 
Tantric scholar and two of his Sadhanas-Vajra Tara Sadhana 
and Ekajata Sadhana are collected in Sadhanamala™. Since no 
authentic evidence of his association witi Orissa becomes 
traceable, the scope of this projected mork rules out a detail 
discussion of chis life and achievements. No dohas in charya 
songs are attributed to this Tantric scholar. 

Sabarapada or Sabaripa was a disciple of Nagarjuna®!. 
He is depicted as the follower of Vajrayogini Tantra®®, One 
of his Sadhanas related with Goddess Kurukulla, a prominent 
deity of Uddiyana, has been preserved in the collections of 
Sadhanamala®®. Since no other evidences of his consociation 
with Orissa become available, it is unnecessary to discuss in a 
comprehensive detail his carcer and achievements in this work. 

Works of the Tibetan origin does not ruaintain unanimity 
of opinion with regards to the birth-place of Luipada. Accord- 
ing to the information obtained from Pag-Sim-Jon-Zang, Luipa 
was a man from the fisherman caste in Uddiyana®!. Whereas 
in Bstanhgyur catalogue he ds described as Bhangali®. Rahul 
Samkrityayana advocates that he belonged t> Magadha®8s. In 
view of these irreconcilable controversy and aiscrepancy raised 
from three different sources, it is quite dificult to ascertain 
the real birth-place of Luipa, until and unless a verficative 
evidence from other source is traced in favour of any one of 
the triple theories. Most of the chroniclers and scholars accept 
him as a Kayastha or scribe of the Uddiyana King, Samanta 
‘Subha.8". As revealed from the Bhauma-Kara epigraphs, a special 
group officers called Mabasamanta were helping the king to 
run the administration. Azxalysing the contemporary emergence 
of a number Mandala states and the vassalitic nature of their 
ruler, Dr. Biswarup Das interprets the Mabaraja, Ranaka and 
Mahasamanta of the Bhauma-Kara epigraphs as a group of 
glorified vassal governors of the Bhauma-Kata monarch im all 
those mandala states®8, It is significant to note that a king 
Called Sivananda belonging to the Nandodbhava dynasty of 
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Airavata Mandala was a vassal ruler of the Bhauma suzerainty®®, 
A descendant of Sivananda named Dhruvananda was a devout 
Buddhist (Parama Saugata)?’, We are inclined to identify 
Samanta Subha of Taranath with Sivananda of Nandodbhava 
fami’y. Talamula in Airavata Mandala isfamous for Buddhist 
antiquitiies®®, 

Luipada is reported to have been initiated into Sahajayana 
by Sabarrpa®”. He converted one of the kings of Onissa into 
Sahajayana?’. This king of Orissa was named Darikapada after 
his conversion®#, into Sahajayana. The minister of this king, 
being fascinated with the miraculous influence of Luipa also 
became a convert into Sahajayana’®°. Luipa as depicted by 
Taranath was a follower of Vajra Varahi Tantric exoroism®%, 
He was different from Matsyendranath or Louipa, the younger 
who was the founder advocate of Nathisn.. Two songs in 
charyapada are assigned to the authorship of Luipada®’ He was 
the author of ‘Abhisama Bibbanga’ and ‘Luipada Gitika’’®. 

Vajraghantapada was the pupil of Luipada””. In accordance 
with the accounts of Taranath, he was bora in a royal famuly 
of Odivisa!%%, He was a monk in Nalanda, tbe famous Buddhist 
citadel of learning since an antiquity!’!, He accepted as his 
Mudra a Sundhinfi or breweress of wine and obtained Siddhi!®®, 
He was a propitiator of Vajrayogini in Oddiyara!®#. No dohas 
in caryapada are attributed to his scholarship. He is depicted 
as a protogonist of Guhya Tantra. 

Kambalapada., born of Odivisa was the pupil of Vajra- 
ghantapada!®#, He and Padmavajra, according to the accounts 
of Taranath, jointly introduced the Hevajra Tantra, into 
Buddhism!%?, According to Sumpa, he is believed to be a con- 
temporary of Aryadeva the disciple of Nagiriuna, the Siddha 
of Tautric Buddhism!i®¢. This shows that he was primarilly a 
Vajrayanist but he became a Sahajayanist later on, being 
initiated into Sahaj:yana by Vajragbantapadw, the discipte of 
Luipada. He was initiated into the mystic cult of Cakra Samyara 
Tantra primarily and became the author of Six Sadhanas of’ 
Herukal®?, but afte: his Yogic expertress he was initiated into 
the Anuttarayoga of Sahajayana. He is the author of Kambala-, 
gitika and a song in caryapada!®& Contemporancous with, 
Kambala was padmavajra. He is famous for being a celebratéd 
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Siddha of Vajrayana. A Vajrayanist scholar of extra-ordinary 
talent, he was destined to be the author of a large number of 
works out of which only two are available in Sanskrit and rest 
are preserved in Tibetan Stan hgyur. He is the author of the 
Vajrayanist text Guhya Siddhi and a contemporary of Indra- 
bhuti, Lilavajra and Kukkuripada®?, Padmavajra in collabora- 
tion with Kambaolapada is subjected to the credence of imany 
scholars to have introduced Hevajra Tantra into Tantric 
Buddhism!!! Anangavajra, the disciple of Padmavajra was a 
Vajrayanist teacher like his preceptor3, He is the author of 
Prajiopaya Vinischaya Siddhi. In view of the paucity of 
authentic testimony, it is difficult to conceive an identity of 
Anangavajra with: the listed Anafigapa of Tibetan sources? 

Jalandharipa, figuring in the Siddha-tradition of Cakra 
Samvara Tantra and Pag-Sam-Jon-Zang was a renowned Sahaja- 
yanfist!33. No account of reliable accuracy is obtained on the 
life of this Siddha. In some accounts he is reported as a 
native of a country called Nagarabhig, in some others 
be is described to have taken his birth in Thatnagar of Sindh, 
where as in other few, he is narrated as a resident of Jwalamukhfi 
in Punjab!i#, The reliable information that is obtained from 
the Tibetan tradition is that he composed many tantric texts 
and commentaries and one of such commentaries is called Suddhi 
Vajra Pradipa which he wrote on Hevajra Sadhana of 
PadmavajraH®, 

Siddhacarya Virupa was the disciple of Jalandhar. He 
was an inhabitant on the bank of the river Virupa flowing in 
cortiguity of Asia range of hills, In the accounts of Taranath, 
he is depicted as a drunkard and debauch. He is narrated to 
have been expelled fron: the Buddhist Samgha for his moral 
laxity. However acquiring Siddhi, he came to Orissa, where he 
enjoyed a generous royal recognition for his extra-ordinary 
miraculous power and performance!!*, Ten Tantric Works in 
Bstan-hygur, several anthologies of Dohas, like Dohakosa, 
Virupapada _Chaturasiti, Virupa Geetika, Virupa Vajra Geetika 
2nd a song in the collection of Charya songs are generally assign- 
ed to his authorship!!8, But since in P3g-Sam-Jon-Zang, a 
Virupa born 6f Tripura is also recorded? it becomes difficult 
{o.ascertain as to which Virup& composed which. particular 
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work. But from the evidence of Taranath and from that of a 
Charya song!” attributed to a Tantric Buddhist called Virupa, 
it 1s reasonable to suggest that Virupa who was expelled from 
Nalanda for his bad conduct and attained Siddhi in the company 
of a Sundini from whom he accepted wine in Orissa was a 
Sahajayanist. 

Kanhupada, variously named as Kinhu, Krishnacharya and 
Krishnapida was initiated into Sahajayana by Jalandharjpada!i2i, 
A reference to his birth in Uruvi$a is being observed in a pre- 
diction of BudGaha, delineated in the accounts of Taranath?22, 
As cited earlier, Uruvisa, Odivisa and Odica in Taranath’s 
accounts are synonymous words signifying Orissa and this Uruvis& 
can be no other than Orissa. A Tantric scholar of prolific 
wisdcm, he went to Somapura and served as a teacher in the 
Somapuri Buddhist Vihar!23, Somapuri Vihar, in the view of: 
Gos-lo-tsa-ba was located in Dakshina Kosala or in the covrntry 
of Koshala in Southern India!®?*. Many scholars identify the 
Somapuri Vihar of the Buddhist literature with the monastic 
remains of Paharpur in Rajshahi District of East Bengol!?8, 
This identification of Somapurf has already acquired a historical 
validity after the exploration of a clay-seal where an inscription 
“Sr Sumapure Sri Dharmapaladeva Mahavihariya Arya Sam- 
ghasya”’ jis lettered very clearly!2¢, This inscription amply 
invalidates the geographical information: of Somapuri furnished 
by Gos-lo-tsa-ba as testimonies from different sources prove his 
misconception on Oddiyana!??, In view of these evidences, it is 
logical to agnize with the view that Kanhupada, who came out 
of his mother’s womb in Orissa was a teacher of Somapurt Vihar 
in East Bengal. 

In consonance with the view of many scholars, Kanhu was 
a contemporary of Devapalai?8 who is generally believed to have 
been afflorescent as a king in the pala royal house of Bengal 
in the first half of the Ninth Century A.D.329?, Tn accordance 
with Bstan-hgyur, he is believed as an author a large number 
of Tantric texts, of a Dohakosa!®’ and as many as Thirteen 
songs in the anthology of Charya are assigned to his authorshipl31, 
Destined to have survived in the lap of Orissa, its culture and 
its language, Kanbu may be suggested to havé retained a 
remarkable affinity with the ancient Oriya!’ jn his songs, but 
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this analogical trend of any nature with any other Janguage of 
India, so far as Kanhu and his other preceding and succeeding 
Charya writers are concerned, should not be misinterpreted by 
any lenguage-speaking people of India, for monopolising in it a 
legacy of their own land or region, for such a resemblance js 
unavoidably natural because the Siddhas composed their literature 
in a parental type of language which contained in it the seeds 
of various Apabhramsas and popular vernaculars and dissemli- 
nated them more or less to Hindi, Bengali, Oriya, Maithili and 
Assamese languages in subsequent ages!33, 

The Tibetan tradition furnishes the names »f many other 
Buddhist scholars who had inclinations for Sahajayana. Lila- 
vajra in coherence with the information of Bstan-hgyur was a 
direct disciple of Laxmiinkara!3*. Famous both as a Vajra- 
yanist. and Sahajayimist, he ds delineated to have composed. 
not less than nine works on Buddhist Tantrayana which are 
preserved in Bstan-hygur!3’. He is described to have received 
initiation from three Tantric Buddhist scholars and two out of 
them are ladies!3¢°, Tn the accounts of Taranath, he figures as 
a disciple of Acharya Lalitavajra of Uddiyana?3?, the orginator 
of Krishnayamari Tantra. Dr. B. Bhattacharya misconceives 
Lilavajra as the author of Krishna Yamari Tantra. 

Darikapada as described earlier was the disciple of Luipada. 
In Bstan-hgyur catalogue, Darikapida is also described as a 
disciple of Lflavajrai38, As testified from the eaccounts of 
Taranath, Daripada was a king of Orissu and was initiated into 
Sahajayana by Luipa!3?, What establishes the validity of the 
suggestion that Luipa initiated Darjkapada is that this Sahaja- 
vanlist in his Charya Song offers his obeisance to this particular 
initiator and claims to have possessed a command. over the Siddhi 
of the twelve worlds having subdued the attachment by the 
grace of his teacher Lui®%, Such a description of Darikapada 
is sufficient to illumine Lyi as his preceptor. The argument of 
Dr B. Bhattacharya that Darika offers obeisance Lui, not 
because he was his teacher, but because. he was aa earlier Siddha 
and viewed by some as the founder advocate of Sahajayanai#! 
appears quite baseless, for Dari mentions no other earlier Siddhas 
alongwith Luipada and that Luipada as a founder exponent 
pf Sahajayana is a misconception, which ‘most probably aros¢ 
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from the improper identification of Luipa, the Elder, with 
Matsyendranath, the younger Luipa, the founder advocate of 
Nathism. All these facts, conglomerated in tact, prove that 
Lvipa was the teacher of that particular Darikapada who pays 
obeisance to him in Carya Song and Dirfkapada is the pupil of 
that particular Luipa, who converted him into SahajayAana. 

Among ‘the female protagonists of Sahajayana, Sahajayoginf 
Cinta occupies a prominent place. She jis suggested as the 
disciple of Darikapada”?, Endowed with a flourishing genius 
like Laxminkara, she was also a prolific author. Vyaktabhava- 
nugctatattvasiddhi, originated from her intellect is an important 
work of ‘Tantric Buddhism!3, Dombi Heruka or Dombipada 
was the disciple of Sahajayogini Chinti. He is described as a 
king of Magadha#*, A Tantric scholar of reputation his afflo- 
rescent sagaocity contributed many works to the literatures of 
Buddhist Tantrayana. Nairatma Sadhanam in SAadhanimala, 
Dombi Gitika in Apabhramsa and Sahaja Siddhi in Sanskrit are 
assigned to his authorship!45, Doinbi is suggested to have 
written a song, which is preserved in the collection of Charya 
Songs!°, Obscruity to a considerable extent prevails on the 
lives of two other Siddhas, Guhya and Vijayapa and it is not 
possible to form an account on their career and achievements. 

Acharya Tilopada in accordance with the view of Lama 
Taranath was born in a Brahmin family in an eastern city of 
Catighava#?, Dr. N. K. Sanu identifies Catighava of Taranath 
with Chatigaon!*8 and associates Tilopada with the Panditavihar 
of Chittagong during reign of king Mahipala of Bengal!?, .As 
revealed from Tibetan sources, he was the first saint in the, 
apostolic succession of Kargyutpa (Ekah-rgyud-pa) Sect in 
Tibet!8, The tutelary deity of this sect is Samvara!é!, He 
flourished as a Tantric teacher in tenth century A.D. 

Naropa was the disciple of Tilopai’?, He was .a teacher in 
the Phullahai monastery and the Yikramasila monastery!®®, 
He was the preceptor of Marpa who founded: the Kargyutpa 
sect in the eleventh century A.D, He was also the preoep- 
tor of Dipamkar Sm Jiiana on whom he is delineated to have 
conferred. the ministry of Vikramasila!®5, He flourished “within 
the first four decades of eleventh century A.BP.15° Naropa 
studied Yoga under Pitopada at Ratnagiri. Many other Tanto 
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Siddhas of Buddhism are also associated with Orissa, although 
the veil of obscurity is not yet uplifted from their lives, for a 
comprehensive analysis of their achievements. 

Dipankarabhadia, distinguished from Atisa or Dipamkara— 
Sri Jfiana, was a Tantric scholar of emtinence!’*, He is sug- 
gested in the account of Taranath, to have taken birth in 
Wesiern India. As this account records, he came in to contact 
Diipmakarabhadra came to Oddiyane, discussed on Buddhist 
Dharenis with Lilavajre and Yogini Guneri and engaged 
himself in Oddiyana in the Tantric practices in the company of 
a Cindali girl called Jatijala!’8, As many as 39 Tantric works 
are assigned to the authorship of Diipamkarzbhadra!®?, He was 
a contemporary of king Dharmapala who ruled im Magadha and 
Bengal in between 783 A.D. to 820 A.D.3°° Both these teachers 
appee1 to have been associated with Oddiyana, more or less. 

As it has been suggested earlier, Acharya Pitopada an 
adept in Kalacakra Tantra was an inhabitant of Ratnagiri for 
a petty long time. A prominent scholar of his age, he taught 
Kalecakrayoga to a large number of disciples. Among his 
noted pupils, Avadhuti, Bodhi§ri and Naropa figure promiently!@2, 
They are all suggested to have practised Yoga in the great 
monastery of Ratnagiri!®?, Pandit Vagisvara Kirti who is sug- 
gested as a resident of Retnagiri was a!so a prominent scholar. 
He was the author of Samaya Tira Stava!®3, Acharya Moksa- 
karagupta, the author of Tarkabhasa!##, Acharya WVibhuti 
Chandra, a prolific author of 23: warks!%5, DanaSshila, the author 
of pramana vartika Bhasvai®® and Subhakara, all flourished in 
Jagaddala Vihar a great monastery of Medieval Orissa!®?, Acharya 
Jiianagarbha, who was also a Tantric scholar was born in 
Odivisa!®8, Paundit Abhsyakara Gupta, as‘viewed by ‘Taranath 
was born in Jharikhanda which lies ‘near to the country of 
Odivica in the south!®?, He was a chief abbot in -the Vikrama- 
sila monastery!?®, ‘He fiourished in the first quarter of 12th 
century A.D. and was the author of Nispanna Yogavaly and 
Munimatalankarai!. Jnanamitra; a scholar of reputation came to 
Orissa?and especially to Puri”??. He was a learned scholar in 
"Yamantaka, Samvara, Hevajra, Kilacakra and Guhyacandalika 
Tantras!*?, Yogini Dinakara and Vyali also came to Orissa for 
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learning and preaching!” Hence from all these discussions it 
may be suggested in a conclusive excctitude that most of the 
Siddhas of Buddhist Tantrayana and especially of Sahajayana 
were intimately connected with Orissa in many respects!75, 
Sahajayana is a Tantro-yogic school of Buddhism, which generally 
centres around the philosophy of Sahaja or Sahajatattva. 
“Sahaja” from a literary standpoint; signifies that wihch is 
inborn and manifests as the primitive and natural propensities 
in man. Viewed on this light, Sahajayana is a system in which 
the absolute truth is realized through the gratification of the 
innate and inborn propensities of man and thus is suggested as a 
natural path. 

In consonance with the view of Sahajayani<ts, Sahaja is 
indefinable, incognisable and inexpressible being the ultimate 
nature of all animate beings. In coherence with the opinion of 
Kanhupada, a prominent Siddha of Orissa, Sahaja is inexpressible 
for it transcends all speeches. He asserts that one who will 
attempt to explain it will certainly’ misconceive, for it is such 
an ultimate truth where the teacher is dumb and pupil is dea{17®, 
In the song of Tadakapada, Sahaja is depicted to huve defied all 
scope of expression”, According to SAintipada, Sahaja trans- 
cends both cause and effect and is not at all a subject of logical 
analysis. It is the absolute truth which is realized but never put 
to the test of reasonm”®, As Tilopada advocates, with the 
realisation. of Sahaja allillusive concepts of the world disappear. 
This Sahaja: cannot be explained as the secrecy of this truth is 
only realizable through intutioni”’, Tn accordance with 
Dr. Dasgupta, Sahaja represents the sublimest Truth of Saha- 
jayana and is represented by many of its Siddhas in a trans- 
cendental and immanental consimilitude observable in the 
description of Brahman in Upanisadas, Nirvanadhatu in canonical 
Buddhism, Tathata in the philosophization of Asvaghosha, the 
Absolute Reality in the work of Madkyamikas which transcends 
all logical categories, (Catuskoti Vinirmukta) and of Abhutpa- 
rikalpaka in the philosophy of Vijfianavadins!2®, Jnspite of 
the remarkable discrepancy of Buddhist saints, scholars, writers, 
philosophers and poets on their serious psychological findings 
and deductions relating to the different concepts cf their 
advocated systems, Buddhism in the whole range of the history 
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of its speculative developments eppears to have centred around 
four cardinal concepts, (i) world or Samsara (ii) Misery of the 
world (iii) Attachment and (iv) liberation. With the very birth, 
one is subjected to the bondage of the world, where the misery 
pervades everything, for, the attachment causes such a pervasion 
and such a misery can be annihilated with the extirpation of attach- 
ment, which can be achieved by a healthy mentation and its 
coincidence with other activities in the walk of life as a means 
of Eberation. Such a liberated mind ensuring its dictates on 
other activities of life can only assure the liberation of one in. 
which it is an indweller. That these four concepts figure in 
Early Buddhism: need no analyses; and the very concept of 
liberation in it was called Nirvana. This concept of Nirvana 
entitled Nirvanadhatu in the literature of Cononica] Buddhism 
became the Summum Bonum of its adherents called Arhat. 

In the earlier Mahayana and the Mahayana characterized 
by the development of the two prominent schools—Madhyamikas 
and Yocgachira, the agonistic view of the Buddhists towards 
the world continued to prevail, for imany Bodhisattvas appeared 
in the imaginative horizon of the Mahayinkst literature to libe- 
rate the people of the world from their distress. Here in this 
vehicle aspiration for the universal salvation from distress figured 
prominently and in Avalokite§vara Gunakarandavyuha reference 
to the refusal of Buddhahood by Avalokitesvara is clearly cited 
for the liberation of all the creatures?#1, 

The Madhyamikas are Sinyavadins. Their Sfinyavada or 
the theory of No-origination centres around the belief that 
everything is merely passing appearance akin to dream. or magic!2?, 
According to Chandrakirti the truth with Sunyavadin is absolute 
siience!8?, Sinyata of the Madhyamikas is not the same as iit 
signifies literally. It is not “Nothingness, an empty void, a 
negative abyss or a nihilism”. It means indefinable and indepict- 
able (Avachya or Anavi’ipya). It is so, for it is beyond the 
four fold categories of intellect!#*, In the philosophical specu- 
lation ofthe Madhyamikas, it is Reality which transcends 
existence, non-existence, combination of the two and absence 
of the twoQ!85, According to the Madhyamikas everything is 
Sunya," appearances are Svabhava Sinya, or devoid of Uiltimate 
Reality and Ultimate Reality is Prapamcha Sinya or devoid of 
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plurality. Sinya is thus relative as well as real. It is Samsara 
as well as Nirvana. It means devoid-—so far as appearances 
are concerned, of ultimate Reality and—so far as Reality is 
concerned, of plurality. 

The Siinyata—philosophy of Nagarjuna, accepted by the 
Madhyamikas may appear inconsistent with the doctrine of 
Nirvana, to an ordinary man. Question may arise that if 
everything is Sinya and there is no origination, nor destruction 
then for what and by the destruction of what one will attain 
Nirvana. Nagarjuna, the reputed philosopher af Buddhism, 
answers it promptly. As he replies, Nirvana is that which is 
to be attained not through destruction or by arresting what 
soever ; it is the complete cessation of all mental construction. 
It is to him, destruction of nothing (aprahinam), attainment of 
nothing (Asampraptam), nor annihilation (Anuchchinnam) nor 
cternally existent (A$Sisvatam), neither arrested (Aniruddham) 
nor originated (Anutpanna)38%, Nirvana in Sinyavada is thus 
the ceasing of all mental constructior:s. Such a cessation of the 
illusive thought construction is ample to ensure emancipation, 
The Vijnianavadins, who generally advocate the theory “Vijna- 
ramatramasti’”’—only the consciousness exists—tacitly accept the 
Siunyata doctrine of the Madhyamika but the subtle difference 
that they admit into their philosophy is that they become intér- 
ested in explaining the phenomena of consciousness by their 
theory of beginningness illusory root ideas or instinct of the 
minds or Vasanai®”, 

As it has been conceived and suggested in Lamkavatara 
Sutra, all dharmas except consciousness are unreal. The cons“ 
cjiousness is only the established truth. No external objects 
exist in reality. All that is, is consciousness!88, As it is upheld 
by the Yogacharins or Vijnianavadins, the external world is the 
creation, not of the individual consciousness but of the absolute 
consciousness, vaniously called Alaya Vijiiana or Tathagatagarbha 
or Abhutparikalpa. Consciousness, according to the Yoga- 
charins are of two types, Pravritti Vijniana or individual conscious- 
ness, Alaya Vijriana or pure consciousness. The individual 
consciousness, subdivided into seven Vijianas—Caksu, Ghrana, 
Shotra, Jihva, Kaya, Mana and Klistamanovijfiana -remains 
confined to the subject object duality. By the first five Vijfianas? 
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an object is sensed, by manovijfiana it is thought and by 
Klistamanovijfiana it is perceived. But behind the function of 
all these consciousnesses, a syncretic unity of apperception 
called citta or Aleaya Vijriana dominates. This Alaya Vijrcana 
is indefinable and indescribable and transcends all the plurality 
of imagination and the subject-object duality. It is non-dual 
and thus real. It is neither existence nor non-existence, neither 
affirmation, nor negation neither difference, not one nor many 
and is thus beyond ignoiance and intellect, ‘This Alaya Vijnana 
variously called pure consciousness, Citta, Tathagatogarbha or 
Abhuta Parikalpa .really exists, and no subject-object duality 
exists in jit. Sinyata exists in it and it also exists in 
Sinyata!?®*, Sinyata in Yogachara is interpreted in two-fold 
significance. All Dharmas or world experiences, subjectives as 
weli as objectives are Svabhava-Siunya or devoid of the ultimate 
Reolity. They are relative because they are pratitya-Samut- 
panna or dependently originated. They are unreal as they 
cannot transcend all categories of intellect. They are illusory 
apprarances or Maya. But because they are appearances, there 
niust be a Reality whose appearance they are. This Reality is 
Pizpamncha-Sunya or devoid of plurality. It is Bodhi or Pure 
consciousness. It is indescribable and beyond all categories of 
intellect, because the latter cannot comprehend its essence!?1, 
Nirvana in Yogachara is of four kinds. According to 
Dr. S. Radha Krishna!®?, Nirvana is the purification of mind 
and its restoration to primitive simplicity. The Nirvana of the 
first category is a synonym for Dharmakaya!®? which js explained 
as intrinsically pure essence of mind!?#, This undefiled essence 
is present in all baings, and enables cvery sentinent’ individual 
in its pure state to attain Nirvana!®®, Upadhisesa Nirvana, 
characterised as the second category of Nirvana, is a state of 
relative being which though free from all affections is still under 
the fetters of materiality> the cause of pain and suffering!??, 
Anupadhisesa Nirvana is complete Hberation from all fetters!?7, 
‘The supiemest Nirvana is attaired, when one jis perfectly 
enlightened and inspired phulanthropically for ‘the benefits of 
other!?8. When the mentation eliminates all subject-object 
duality ‘and remains constant im pure consciousness, the perfect 
“eplightenment, Alaya Vijnana or Abhunta Parikalpa is realized 
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and the sublimest Nirvana crowned with perfect knowledge is 
being attained. Vajrayana, born of Tantric Buddhist Culture is 
a path of Vajra. Its Summum Ronum jis Vajra-Sattva. Vajra- 
Sattva as defined by Acharyas of Vajrayana is a combination of 
two words-Vajra and Sattva. Vajra is accordance with Gagana- 
garbha is Sinyata, whereas Sattva means Jrianamatrati—Pure 
Knowledge or pure consciousness. Amalgamation of the nature 
of these two principles constitute the principle of Vajra-Sattyal2®, 
The same defination of Vajra-Sattva also figures in other Tantric 
texts of Vajrayana?%, This Vajra-Sattva, depicted as Kaiya- 
Vak-Citta Vajradhara in the much earliey Tantric Text of 
Vajrayana, the Guhya Samaja Tantra, figures as the Supremest 
Buddha or Adi Buddha of Vajrayana?®!, From him are 
originated five Buddhas each of whom is suggested to have 
headed a family of his own. These families are called (i) 
Dvesha family headed by Akshobhya (ii) Moha family headed 
by Vairochana (iii) Cintamani family headed by Ratna 
Sambhava (iv) Riga family husbanded by Amitiabha and (v) 
Samaya family mastered by Amoghe Siddhi®®®, These Pamcha- 
tathagata or five meditative Buddhas are considered as the 
represeniative of five skandhas or Pamchaskandhas—Rupa, 
Vijiana, Vedana Samjnia and Samskara®®3, These Pamchas- 
kandhas appear to have been confusedly associated by the 
Buddhist with the Parficha Mahabhuta or five elements of 
Samkhyavadins’®*. These Parmcha Mahabhuta or five material 
ingredients—Kstiti (carth), AP (water), Teja (fire) marut 
(air) and Vyoma (ether) together with the five sense organs— 
Cakshu, (eye) Karna, Nasa, Jihva and Tvak (ear, nose, tongue 
and skin), five Karmendriyas (Vak, Pani, Pada, Signa and 
Guhya), five airs of vitality (Prana, Apana, Samana, Udana and 
Vyana) and five antakaranas or inner essences (Antakarana, 
Mana, Buddhi, Citta and Aham-Kara} etcetera are suggested 
according to the Samkhya philosophg, to have bcen originated 
from the Pamcha Tanmatra or five generic cssences—Sabda, 
Sparsa, Rupa, Rasa and Gamdha (Sound, touch, golour, taste 
and smell)—and these tanmatras in coherence with the view of 
Samkhydvadins become the mediums through which unmani- 
fested and unspecified Reality becomes manifested’ and ‘speoified. 
Within the field of Buddhism, Primal Buddha is suggested. tO 
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have generated five kinds of knowledges which are called the five 
attributes of this supieme Lord. These five kinds of knowledge 
are described as (i)-—Adarsha Jnana (ji) Samata Jiiana (di) 
Pratyavekshana Jnana (iv) Krityanusthana Jana and (v) Suvi- 
‘suddha dharmadhatu Jiiana. Adarsha Jiiana or ideal knowledge 
“as suggested in Advaya Vajra Samgradha corresponds to Aksho- 
bhya, whereas Samata Jriana corresponds to Ratnasambhava, 
Pratyavekshana Jfiana corresponds to Amitabba, Knityanusthana 
Jnana corresponds to Amoghasiddhi and Suvisuddha Dharmadhatu 
Jana corresponds tw Vairo-Cana?%, (i) The first category of 
knowledge or Adarse Jniiana signifies the higher knowledge 
which enables one to understand that the appearances are of 
illusory nature and devoids intrinsic nature, where as (i1) Sama- 
tajfana or equality knowledge signifies the wisdom that enables 
are to develop an equal vision towards all (iii) the Pratyaveksh- 
nana Jiiana or discriminative knowledge js the cognition that 
makes one to realize that the individual characteristic (Sva- 
Lakshana) and geneial characteristics (Samanya Lakshana) are 
‘devoid -of intrinsic nature, (iv) Krityanusthana Jnana or the 
procedural knowledge of duty is characterized as the cognition 
which helps one to work for the goal without distinguishing 
oneself and the other and (v) the Suvisuddha Dharmadhatu 
Jiiana, the wisdom of the pure Natural Realm, is connotated as 
a cognition ith which, all the four other types of knowlecge along 
with their objects remain included and these four knowledges 
are explained in terms wf this supreme knowledge for their 
identity with this fifth one, which is considered as identical with 
the great Nirvana?%, These five kinds of knowledges repre- 
senting tke five attributes of Vajrasattva, the primal Buddha 
wére followed by five kinds of Dhyanas from which emnatcd 
‘the five Dhyani Buddhas. Most probably the five Dhyanas or 
Samadhis are Jrianapradipa Vajra Samadhi, Sarvatathigata 
Samaya Sambhava Vajra “Samadhi, Sarvatathagata Ratna Sam- 
bhava Vajra Sriya Samadh:, Sarvatathagata Maharaja Sambhava 
Vajra Sam?dhi and Sarvatathagata Amogha Samaya Sambhava 
Vajra Samadh:®®". The five Dhyani Buddhas emnated from 
these Samadhis of the Supremest Lord Vajrasattva became the 
head of Pamchakula or of five families and presided over the 
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The above depicted discussion thus makes it clear that 
Vajra-Sattva in Vajrayana figured as the Sublimest Lord and the 
primal enlightened one. He was the progenitor of the five 
Buddhas and their families and’ even of everything in the crea- 
tion. He commingled in him both Sinyata and VijriaptimAatrat& 
or Jiianamatiata and was analogous to the Abhuta Parikalpa 
of Yogacharin where both Sinyata and potency of world mani- 
festation remained .unified. This Vajra-Sattva, as the potesuy 
of worla manifestation is called Vajrakaya and although this 
Vajrakaya is similar to the Dharmakaya of the MahayaAnist, the 
Vajrayanjist, to magnify their sublimest principle in the very 
nature of their pristine concept of Vajra nomenclature, conceive 
it as the fourth and supremest body. Alike Vajrasattva in 
Vajrayana, Sahaja in Sahajayana figures as the supreinest prin- 
ciple, and represents the knowiedge of Sunyata in a more 
Tantric and philosophical complicacies. The Sahajayanists 
narrate four-fold Sinya in their theology. In the Pamcha-. 
Krama of Nagarjunapada four gradations of Sinya: (i) Sinya 
(11) Ati-Sunya (ii) Maha-Siunya and (iv) Sarva-5unya are 
elucidated in much detail? In coherence with the erumeraticn 
of Hevajra Tantra, Sahaja is regarded as the quintessence of 
the universal creativity and potezcy of the world manifestation. 
It is Nirvana to those who are endowed with a pure and perfectly 
enlightened consciousness?!’ As a quintessence of the whole 
creativity and potentiality of universal manifestation, it is 
realized as Mahasukha in the body, the microcosmic representa- 
tion of the universe and is regarded as the Absolute Reality. 
In spite of its realisation within, it is not considered as .omething 
physical for it is supra-physical and beyond rorportalisation 
in its ultimate nature. As revealed from all these discussions, 
Sahaja as semblent with Vajrasattva represents a harmoty 
of both Sinyata (No-origination) and Jiianamatrata {pure con- 
sciousness) and it is well known that pure consciousness as 
viewed by the Yogacharins is a potency of creativity. Sotraces 
of both the Madhyamika and Yogacharij philosophical specula- 
tion cannot be eliminated from Sahajatattva. | 

Sahaja, conceived as analogously as the Vajrasattva is not 
merely a harmonious representation of Sinyata° and- Vijiana, 
but also a non-dual state of Sunyata and Karuna. In Guha 
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Samaja Tantra, one of earlier text of Buddhist Tantrayana, 
Vajrasattva is saluted as the monism of Sinyata and Karuna?!”, 
Krishnacharya, in his charya song aspires to attain Sahajananda 
or Mahasukha, by harmonising in his body Karuna and Sinyata?*, 
He abandons all the illusive mentations thinking them as use- 
Tess and aims at his attainment of the Mahasukha®!!, Kambala- 
pada in his carya song, fills the boat of Karuna, the universal 
compassion with the gold of Sinyata and does not find a. little 
space to keep the silver of Pamchaskandha within the boat”. 
Sarahapada, ‘the founder advocate of Sahajayana, cleaily advo- 
cates that mere emphasis on Karuna ignoring the Sinyata does 
not enable an adherent to realise the right path, whereas mere 
yogic contemplation of Sinyata neglecting Karuna makes him 
incapable of attaining the. goal even in numerous sebirths. 
Perfect enlightenment enabling an adherent to transcend all 
the illusory mentations of bhava and Nirvana existence and 
emancipation can only be achieved when the haimony of prajnia 
or Siinyata and Karuna or Upaya may be propitiated in a yogic 
chunnnel in the body, the miniature universe of the Tantric 
‘Buddhism?¢. 

Sunyata and Karuna are generally termed as Prajna and 
Upaya in Tantric Buddhism. As Sinyata as a doctrine of nons 
origination, illumines the Tantric adherents of Buddhism to 
‘discard all the illusory mental constructions of the phenomenal 
world, it is considered as the perfect knowledge both in Vajra- 
yana and Sahajayana?!?, Karuna, as a principle of universal 
compassion propels an adherent to act for emancipation from 
all the ilusory mentations of the phenomenal world not only 
for the self but for the entire cosmos even, and as an agent of 
such active proclivity, it is called Upaya or means®!8. In Hevajra 
Tantra P;ajia and Upaya figure as Mudra and Yogin respec- 
tively and Bodhicitta is called the perfect union of this Mudra 
and Yogin symbolising Prajia and Karuna. Prajfia represent- 
ing the perfect knowledge of Sinyata continues as the same 
for eteinity.and admits no change under any circumstance and 
in any moment. This non-susceptibility to change of any nature 
whatsozver, reveals the static nature of this Pra2jfia in the perpe- 
tual flow of time. A perfect truth is a solid truth for all time 
io Lome and a perfect knowledge is a solid self-evident knowe- 
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ledge ete:nally when: the perfectness is viewed in the contour of 
yogic and transcendental experience. Karuna as a propensive 
agent for the philanthropic liberation propels; the tantric 
Buddhist adherents, eternally and in the Buddhist literature it 
is observed that Buddhas after atteining the Buddhahood even 
incarnate as numerous Bodhisattvas, time to time for the 
emancipation, not only of man, but even of the entire universe 
to find out means and ways for such liberations. Even Bodhi- 
sattvas discard their Buddbhahood for this universal liberation, 
Karuna being the propelling factor for such activities of finding 
out the improved means of liberation changes its position from 
one surface to another progressive surface. In the base level of 
Yogic meditation, it also propends the adherents of Tantric 
Buddhism, to march ahead from one stage to another higher 
stage. Jn view of these progressive propensivity, Karuna is 
treated as dynamic factor. Vajrayana as well as Sahajayana thus 
ascribe dynamism to Karuna and the static aspect to Sunyata or 
Prajna while polarizing the emnative functions of their Noumena. 
For the realisation of their Noumena, both the Vajrayanists and 
Sahajayanists advocate that without the harmonisation of these 
two polarities within the body in the Yogic procedure such 
realisation is impossible. As suggested by Tantric Buddhist 
scholars like Acharya Arya Vimala Kirti, Upaya uncoupled 
with Prajija and Prajia unassociated with Karuna are mere 
bondages?!?, As inseparability of a candle and the state of 
being lighted expels darkness and ensures light, so Prajna 
harmonised with Karuna ensures the realisation of ultimate 
reality and expels all the impure mentations of the warld?2®, 
Candle separatcd from light adds darkness, so Praja separated 
from Karufia increases ignorance??3, Both Tartric Buddhism 
and Hinduism lave conceived their respective Noumena as 
Supreme Non-duality. Buddhist Tantrists call it Advaya while 
the Hindu Paundits of Tantra call it"Advaita. In view of theig 
common credence that this Supreme Reality is beyond all defi- 
nitions, attempts to express it in terms of its static and dynamia 
aspects appear among the Buddhist and Hindu scholars of 
Tantrism. These aspects taken together, are gen¢rally believed 
as the constituents of the emanative functions of the Noumena, 

Prajiia and Upaya are such aspects of the Supreme Reaity, 


~ 


Digitized by PPRACHIN, SOA 


138 Sahajayéna—-A Study of Féantric Buddhisin 
in? a 
jn Tantric Buddhism where as Siva and Sakti are such aspects of 
the Hindu TAantrist Noumenon. Hindus ascribe statice to Siva 
and dynamism to Sakti, where as Buddhists ascribe statice to 
Prajna und dynamism to Upaya. These discrepancies in their 
Tantric conceptions emerge, not because the Buddhists being 
heterodox and antithetical to the Hindu Trend of speculation 
wanted to invalidate the theory of Hindus and vice-versa, but 
because in Buddhism Sunyata in clear cortradiction to the 
Hindu Sakti was conceived as qualityless and unchangeable and 
Upaya alias Karuna in contradiction to Hindu Siva was suggested: 
to have embodied active propensities and even changes in its 
activity from one stage to another improved stage. In case of 
Hinduism, just the reverse became the speculation of Siva and 
Sakti. 

Prajiia alias Suinyata represents the perfect knowledge of 
No-origination of the phenomenal world. This phenimenal 
world, as the trend of Tantric Buddhist speculation proceeds 
.generally, is a result of mere illusory mentations which can bo 
eliminated only by the perfect end pure knowledge of Sinyata. 
So Sinyata as the perfect and pure knowledge of No-origination 
of phenomena maintains a closest link with Dharmakaya 
whereas, Upaya, the active agent of all proclivities. representing 
as its function—the world-process, is closely associated with the 
Nirmana and Sambhogakaya. Prajna represents Nivritti where 
as UpAiya represents Pravritti. In accordance with Acharya Arya 
Vimala Kirti, Prajna as meaningless without Upaya, and Upaya 
is mere bondage when it is isolated by Prajna??*. It is said so, 
because had therc been no Upaya, there is no realizability of 
knowledge and the concept of knowledge is entirely unthinkable 
without a medium of realisation. Similarly had there been no 
Prajiia, Upaya is e mere bond2ge because of the bitter ignorance. 
One without the other is incomplete and: even cannot nave their 
entity at all. From the afdreoited discussion, it is thus conceived 
that Prajna, as the perfect wisdom is the absolutely passive and 
negative aspect of the Ultimate Reality, whereas, the Upaya is 
the active and the positive aspect of this Noumenon. Upaya 
brings into existence all the entities in phenomenal world the 
possibility of which centres around Prajna. Possibility cannot 
rbveal imto a reality unless there is a propelling factor to execute 
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it, and activities are misdirected and misgu'ded when there is 
no vision of possibility. 

In Advaya Vajra Samgraha, as dt is hinted earlier, the 
harmony of Prajna and Upaya is compared with the comming- 
ling of candle and light, which expels darkness and the seperation 
of Upaya and Prajna is aralogised with the separation of candle 
and light which certainly adds to the prevalence of darkness??2, 
With regards to Prajna and Upaya, these harmonization and 
separation represent the elimination and addition to the ignorance 
respectively. 

In Hevajratantra, Prajna is depicted as “Mahamudra, Upaya 
as Yogin and Bodhichitta as their tunion?®., In Advaya Vajra 
Samgraha, Prajna is compared with bride and Upaya with 
bridegroom. Separation of Sunyata at any moment from Upaya 
makes the later confined in eternal bondage, as the conjugal Jove 
ceases with the separation of bride from bridegroom”®®5, In 
Guhya Siddhs, it is described that the presiding deity over mind 
is the Lord Supreme (Bhagavan Vajrasattva) and he embraces 
Prajid, the Adamantine woman amorously®2°, In the Guhya 
Samaja Tantra it ds suggested that a beautiful girl of sixteen 
should be consecrated as Prajfia or Mahamudra in the Tantric 
ritual of Vajrayana®®*, In Jvalavali Vajramala Tantra, Prajna 
is depicted to have manifested as the entire women-folk, where 
as all men are considered as the manifestations of the Tantric 
Buddhist Noumenon?®s, In Hevajra Tantra Prajfia is called 
Bhaga, the female generative organ®®%’, In a Charya song of 
Sabarjpada, Nairatma alias Prajna, characterised as the static 
prinoiple, acknowledges her to be the spouse of this Tantric 
practitioner who attains Buddbhahood by realising Mahasukha?3°, 
Among the holy triad of Buddhism,—Buddha, Dharma aed 
Samgha, the first one is believed as Upaya, Dharma as Prajna 
and Samgha as the product of their unjon®33, In the literature 
of Sahajayanists, the male generativé origin is called Vajra as 
as to point out the identity of male with Upaya, the dypamid 
aspect of the Tantric Buddhist Noumenon?3*, Without aug- 
menting the number of instances of such feminisation: of, Praja, 
and masculinisation of Upaya, it may be concluded confidently 
that personification of Prajna as a beloved, Upaya as the lovey 
and Mahisukha as ‘he ecstasy of their copulation und “the 
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attainment of the ultimate non-dvalism figured in conspicuous 
visibility in the Tantric culture of the Buddhists. Cosmos, in 
its respects of procreation, Survival and even amnihilation, is 
generally believed to be the action and interaction of these 
feminine and masculine aspects of Noumenon in both the Hindu 
and Buddhist Tantric practices. Liberation from the bondage 
of Samsara also depends on their harmonising equillibrium as 
they are the Pravritti and Nivritti aspects of this supremest 
Reality. Attributing a cosmological significance of this nature, 
the Tantric Buddhist, conceived Prajna and Upaya as the symbols 
of polarity, MahasuXxha, as the locus of their harmonic conjuga- 
tion, their Tantric culture, as a cosmology, and the human body 
as a laboratory of this cosmological experimentation accepting 
it as a miniature universe. 

Human body figured as a microcosmic representation of 
the illimitable universe in the Tantric culture of the Buddhists. 
In accordance with Hevajra Tantra, the Tantric Buddhist 
Noumenon was once asked by a Bodhisattva as to whether 
there is any necessity of this phenomenal world and the human 
corporal structure when everything is no other than Sunyata. 
In response to this interrogation, this Noumenon js suggested 
to have replied that realisation of Mabhasukha is unthinkable 
without the body?3%, In Sri Kala-Cakra Tantra, it is narrated 
that Siddhi, Mahasukha and other Tantric perfection cannot 
be realised without a body and if the perfection or Siddhi of 
the body is achieved, all kinds of perfections in the three worlds 
will easily be owned*?3#, Sarahapada the founder advocate of 
Sahajayana advised, not to go Lamka but to realize the truth 
in the body by natural and easy method®35, According to this 
Siddha, the learned scholars describe turth by citing many 
sacred texts, but thev are ignorant that the Buddha dwells in 
the body?3¢, In conscnance with this Sahajayankst, the perfect 
Reality is within the body but the ignorant searches him out- 
side. In coherence with the view of Lakshminkara, a leading 
protagonist tof Sahajayana in Orissa, the Sahajananda or the 
Supreme Bliss can oniy be attained through the propitiation of 
body by Yogic practices and not at all by religious formalities 
of ritualistic nature??? All these illustrations make it conclusive 
that the Sahajayanists and Kalacakrayanists laid remarkable 
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emphasis on the body as an indispensable medium of their Yoga 
for realising supreme Bliss. Yoga in the Indian culture, occupies 
a very important plzce. Its anti-quity may be dated back 
even to the chalcolithic cultures of India. The so-called Pasupati 
seal traced out from Indus valley, displays undoubtedly the 
Yogic posture of a three-horned god and is an ample testimony 
of the view enunciated afore. Ini Rig Vedic culture, Yoga is 
suggested to have been used in a sense of Ilinking?38 and in 
Sveta Svetara upanisad, Yoga is recommended for the conserva- 
tion of man against disease, old age and death?39, Whatever may 
be the nature of Yoga in the earlier texts of Orthodox Hinduism, 
it undoubtedly figured as a system in the “Yogic treatise of 
Patafijali who is generally believed to have flourished in second 
century before the Christ. According to Patafijali, Yoga means 
the subduing of mental proclivities?40, Yoga figured in the 
earlier Buddhism in the shape of Samadhi, which signifies control 
and concentration of mind. In Digha Nikaya, Shila, Samadhi 
and Prajfia are elaborately discussed for the purification of 
heart and mind®4!, Jn Visuddhimagga, Samadhi is defined as 
suspicious concentration of mind?42, Jn. Mahayana Sutralarn- 
kara, there ‘is reference to Pamnchayogabhimi called Adhaca, 
Adhana, Adarsha, Aloka and Ashraya®%, Yogachara a pro- 
minent school of MadhyAana is believed to have declared that 
Absolute Truth or Bodhi is attainable only by those who practise 
Yoga?*, Six-fo!d Yoga or Sadanga-Yoga is clearly described in 
Guhya Samaja Tantra?45. The Kalachakrayanists are believed 
to have developed a system of four-fold Yoga-Visuddhiyoga, 
Dharmayoga, Mantrayoga and Samsthana Yoga for attaining 
their sublime goal®#¢, Sahajayana is an Anuttars Yoga-Tantric 
school of Buddhism?47. The Yoga in Sahajayana implies a 
system which helps its adherents to transcend all the illusive 
mentations of the world and to attain a supramandane cons- 
ciousness crowned with Supremest Bliss which is concomitant 
with tha realisation of Nirvana and Buddhahood. Body, 
plexuses in the body, Praja and Upaya, Avadhuti, Yuganaddha 
and realisation of Mahasukha are the fundamental concepts of 
Sahajayoga. 

As discussed earlier, body or the corporeaf structure of 
man constitute the medium of Sahajayoga. In coherence with 
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the general Tantric belief in India that every atom of the 
universe is a microcosm of the illimitable macrocosm, the Tantric 
Buddhists conceived body as a miniature universe. As delineated 
afore, they accepted body as the medium of Yoga and extolled 
the body in their different Tantric texts with a cosmic signi- 
ficance. The Sahajayanists, at least from their philosophical 
standpoint, asserted that all the scriptural knowledge isolated 
from the Yogic wisdom of realising the Buddha within the 
body, is a hollow scholastic sophistry and all the elaborate rites 
and rituals, accompanied by austere physical restraints and 
religious formalities are unnecessary, for, the sublime truth can 
only be attained by a Yogic system, which is fundamentally 
associated with the body?#8, 

In accordance with the Tantric literature of Buddhists, 
spinal column in human body is associated with a deep esoteric 
significance. In Sahajayana this column or spinal cord is iden- 
tified with mountain Sumeru®3? which js in many ways associated 
with Tantris Buddhism. As revealed from Tibetan sources, 
Buddha, the son of king Suddhodana was advised by the Buddhas 
of ten directions to be initiated into five Abhisambodhi for 
becoming a Manifest complete Buddha. Acting in accordance 
with this advice, Buddha become a complete Buddha and there- 
after pronounced the Yoga Tantra in Mount Sumeru?3°’, The 
above cited suggestion js undoubtedly an unhistorical one, for 
Gautama, the founder of primal Buddhism can in no way be 
1egarded as a Tantric and a Yogin of Tantric nature. What is 
observable from: this description is that Sumsru occupies an 
important place 'in the esoteric belief of ‘Tantric Buddhists?5! 
and they analogized the human spinal cord with this mountain 
1q ‘attribute it a deep esoteric significance. In one of his Charya 
song, Sabaripada describes the abode of Sabari in a mourtai- 
nous region®’?, As Charya songs are written: jn international 
langusge or “‘Samdhya bbasa”, Munidatta, the Sankskrit com- 
mentator of Charyapada explains this mountainous region as 
the Mount ,Sumeru identified with the human spinal cord dn 
Sri Samputika Tantra and expresses the meaning of Sabari as 
Nairatma, who is conceived to have dwelled in the body of 
human being at the top of the spinal cord?538, Tt is thus clear 
{het the Mount Sumeru in the literature of the T3ntric Buddhists 
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is identified with the Spinal column in the Yogic practices und 
as according to the Tibetan Buddhist Mythology, Sumeru became 
the centre of Tantro-Yogic preachings, the cavity of the Suinal 
column is also conceptualised as the repository of the secrecy 
of the highest truth which, when revealed through meditation 
ensures the annihilation of all the illusive mentations of this 
mundane plane?®%, 

Closely associated with the spinal column is theory of 
plexuses in Tantric Buddhism. Concepts of plexuses or cakras 
or lotuses figure very prominently in the Yogtc systems of 
Indja. Six plexuses are generally depicted, by the Orthodox 
Hindus?®35, where as nine plexuses figure in the Yogic culture 
of Nathas®%, Tantric Buddhists generally conceive four plexuses. 
The first and the lowest of such plexuses is located in the naval 
region within the body and may be called thie navel plexus. 
The second and the next higher plexus is the cardiac plexus, 
cxisting in the heart. The third higher plexus, located at the 
junction of the spinal cord and medulla oblongta may be called 
Jaryngeal and pharyngeal plexus. The fourth plexus called 
Usnsa Kamala or Mabaisukha Cakra in the lnerature of the 
Tantric Buddhists is located in the cerebral region and is of 
liighest Yogic importance®’, The concept of the four plexuses 
in Tintnic Buddhism centres around on their theory of KaAyas. 
In addition to the three bodies of a Buddha a Mahayara, 
the Tantric Buddhists conceived. a fourth body of Buddha which 
was called Vajrakaya in Vajrayana and Sahajakaya in both 
Kalacakrayina and Sahajayana®’8, So within the fold of Sahaja- 
yana a concept of four-fold body of Buddha came into being 
and they were called (i) Nirmana Kaya (ii) Sambhogakaya, 
(iii) Dharmakaya and (iv) Sahajakaya. The Nirmana Kaya 
is related with the navel plexus and it points out a plexus of 
its similar instrumentality through which Yogic practices are 
initiated for the progressive upward march to reach the culminat- 
ing stage of Buddhahood in the highest cerebral plexus through 
the other two bodies. It is natural that a Confusiow may arise 
in the minds of scholars when they observe a chronqlogical 
disorder ‘in the assignment of the Sambhogakaya to the third 
higher plexus or to the laryngeal and pharyngeal ‘plexus at the 
junction of spinal column and medulla oblongta and pf. Dhar 
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makaya to the second higher plexus or cardiac plexus, located 
in heart. As it is observed in the Mahiyanic description of 
Trikaya, Nirmanakaya Sambhogakaya and Dharmakaya figure 
in ‘an order which starts from the lowest to the highest. 
Nirminkaya, as believed by many scholars?3%, is the assumed 
body which the Buddhas assume to carry on their works of 
releasing beings on earth. This is the lowest body in which 
Prajfia instantly arises through. a right aspiration to check the 
evil flow of mind?¢°, Sambhogekaya is the Superhuman body 
with which the Buddhas enjoy their glory, virtue and wisdom?®!, 
This body superior to the Nirmanakaya is a state of right mind- 
fulness in which the nondualistic nature of good and the bad 
are properly comprehended?2, Dharmakaya, the highest body 
of non-Tantric Mahayana is the absolute body? in which the 
essence of mind is intrinsically pure?%*, Since in view of thse 
gradational improvements, as suggested in the Mahayanic inter- 
pretation of Trikaya, and of the general belief of the Taniric 
Buddhists that upward Yogic progress should begin from tthe 
navel plexus related with Nirmanakaya to culminate in Maha- 
sukha Cakra or Usknisha Kamala, the highest cerebral plexus 
in human body, it is natural that confusion may creep into the 
minds of the scholars when cardiac plexus is linked with 
Dharmakaya and the plexus at the junction of spinal column 
and medulla oblongta is consociated with Sambhogakaya. As 
Dr. S. B. Dasgupta remarks, “‘In the natural order of Cakra, 
in the heart being next to the Chakra of Nirmanakaya ought to 
have been the Sambhogakaya and the cakra, below the next 
ought to have been the Dharmakaya but we do not know why 
the order has slightly been changed”?% So far as the opinion 
of “Dr. Dasgupta is concerned, the Tantric Buddhists’ arrange- 
ment of plexus in the body embodies a misconcept: But when 
this arrangement is viewed from the philosophical essence of 
Tantric Buddhism, it appears as no misconcept. In view of 
their philosophy, such. a change is reasonable. 

MahayAna, as hinted ecrlier, believed in the ideals of 
Bodhisattvahood. A Bodhisattva is one who is on the way 
to the attainment of Buddkhahood. According to Mahayana 
ethics, an aspirant for Buddhahood is to pass through ten stages 
omten. bhumis. In a leap from one lower stage to the next 
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higher stage, the Bodhisattva or the aspirant for Buddhahood is 
expected to achieve some higher merits and virtues, to realise 
his moral upliftment?°°’ ‘The whole process which operates until 
its culmination in the tenth or final stage is marked with a 
moral acculturation to emancipate the Bodkisattva from all sorts 
of defilements and the bondages of all illusive mental constru- 
ctions. Thus this process or thepath is marked with a negation 
of propensity, the root-cause of all attachment. Iilusive menta- 
tions cannot cease unless one isolates his attachments once 
for all times to come. In clear contrast to this ethical approach 
of Mahayana, Tantric Buddhism prescribed a peculiar method 
of repudiating the attachment, not by its negation through moral 
restriction but by its elimination through a culminating propi- 
tation of all natural instincts and proclivities??, But such 
gratification of natural instincts and propensities of mind may 
mislead an adherent, if it is not safeguarded by a nobler con- 
sciousness of realizing the Absolute Truth. Such precaution 
required a realisation of Dharma Kaya first and the Tantric 
Buddhists in their inner Yogic elevation from the lowest plerus 
recommended first, for the realisation of Dharmakaya and to test 
the perfect validity of this realization, examined it in the 
ordalium of firm attachments substantiated by enjoyments or 
Sambhoga. Adherent capable of retaining a spirit of detachment 
even in the midst of intense attachments and natural prcpulsions 
succeeds im crossing the third higher plexus at the conjunction 
of the spinal colunin and medulla ‘oblongta and entertains his 
perfection in the sublimest plexus called Ushnisha Kamala. 
The navel plexus, linked with Nirmana Kaya is the lowest 
one in view of the location of plexuses in body. It is nearest 
to the generative organ, and its region and causes all sorts of 
geneses. It is of 64 petals of blue colour and embodies syllaole 
(am)2%8, The cardiac plexus, being tke second higher one and 
linked with Dharmakaya, coatains ,eight petals. It is a visva- 
padma, being doubtly petalled, i.c. one petal facing upward 
and other facing downwards. It embodies Vijnidna or pure 
consciounness and source of all spontaneous knowledges 
(Svayambhi Jfiianadharam). This plexus embodies the,” syllable 
hum?%, The third higher plexus, located at theejoint of spinal 
column and medulla oblongta is consociated with Sambhogakaya 
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It contains sixteen red petals. It emvodies the syllable hum. 
Over it is located a tunnel through which ambrosia flows 
always?*?, Mahasukha Cakra or Usnisa Kamala is located at the 
cerebral region. It is the subliment plexus. It contains four 
petals. It is pure and source of all (Sarvadhara). It is the 
circle of supreme enlightenment. It contains the seed of every 
thing. Externally embellished with a lotus of thirty-two petals 
which emobdies syllable ‘ha’ it represents the nature of Bodhi- 
citta and is accompanied by 15 Kalas. The Yogini here is 
adorned with 16 Kalas. Either sides of this plexus show Lalana 
and Rasana representing Alf and Kak. The Goddess presiding 
in this plexus represents the absolute nature of Sahajananda and 
figures supreme among all goddesses?” being Non-dual in 
nature. 

The four plexuses of Tantric Buddhism are also consociated 
with four Mudras. Mudras of this consociation are suggested 
as (i) Karma mudr3, (ii) Dharma mudra, (iii) Maha mudra 
and (iv) Sumaya mudra?*?? Karmamudra, representing earth 
and its goddess Locanda, who is of the nature of universal com- 
passion is suggested to have Aabided in the navel plexus or the 
Nirmana cakra. Locana represents “©” (IT) as her syllable??3, 
DEkarma mud:;a symbolising water and its goddess Mamaki is. 
linked with Dharma Chakra or Caridac plexus. Mimaki 
representing friendship and concentration recognises ‘vam’ (4) 
as her syllable?**. Mahamudra representing Pandara and her 
eltment fire is associated with Sambhoga Cakra??”°, She repre- 
sents upeksa or absolute indifference and is extolled as the 
creative force of the world and as the goddess who protect from 
all distresses??°.. The syllable “Ma” (x) is assigned to 
pandara while Ya ( gr) is attributed to Tara®™”, Assignment of 
all these four elements to these four mudras also figure in Gihya 
Samaja Tantra?”®, These four mudras are also depicted in 
Advaya Vajra Samgraha®”*. IJnseparably connected with the 
plexuses are the nerves. The Orthodox Hindu Tantrists count 
seventy-two thousand nerves ‘n tke body. But all these nerves 
seldom carry on much importance in the description of Tintric 
texts although their functional relation cannot be isolated in 
Tantric Yoga. “Tantric Buddhist literature generally describes 
thirty-two nerves to be important and among these thirty-two 
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only three-Lalana, Rasana and Avadhuti are attached with much 
importanice?80, 

Lalani, alias Prajia is called Dhamana, Ali. Lunar Vein, 
Soma, Ganga, Grahaka, etcetera, whereas Rasana alias Upaya 
is called Chamana, Kali, Solar Vein, Agni, Yamuna, Grahya 
etc?8!, Lalana emnates from the neck and enters into the naval 
region ar.d is located in the left part of the body, whereas Rahani 
originates from tne right part of ‘the navel region and enters 
into neck in the right side of the body?82, Lalana is called Viama 
for its location in the letf side of the body and Rasana is called 
Dakshina for its existence in the right part of the body?83, 
Avadhuet figures as the central nerve. It passer through ‘the 
cardiac plexus in between Lalani and Rasana and maintains 
regular link with Mahasukha Lotus at the cerebral region. 
It is tlie most important nerve in the Yogic discipline of 
Tantric Buddhism and is extolled as the inculcutor of perfeot 
consciousness, which ceases ali illusory and beginningless thought 
constructions of the world existence?“ In Ekeliavira Chanda 
Maharosinmna Tantra, the female counterpart of Lord Maha- 
chandarosana questions as to how the Bliss is produced in the 
body through the harmony of Prajiia and Upaya and as to how 
thes Bliss produced by such perfect consocintion can be enjoyed 
in the body. In response to this question the Lord replies that 
the body contains within it three important nerves,—Lalana 
which is of the nature of Prajfia, in the left, Rasana which 
represents the nature of Upiya, in the right and through the 
harmonisatio1 of these two nerves, in the central nerve called 
Avadhuti, Prajfio-paya as intense bliss can be attnined?°5, Perfect 
harmonisation. of Lalana alias Prajna and Rasana alias Uraya 
constitutes the nature of Bodhicitta?8¢, Bodhicitia in the Tantric 
Buddhist Text, is narrated as eternal, resplendent, pure, as the 
nature of all dharmas, divine, abode of all Jinas and creative 
pctency of the whole universe?87, Bodhicitta thus conceived as 
the perfect monism of Prajfia alias Lalani and Upaya alias 
Rasani lies at the root of Yuganaddha. Yuganaddba as the 
perfect union of Prajfia elias Sinyata and Upaya alias Karuna 
has no origin, nor end for it defies any nature of _ cognisability 
and its manifestations transcend any definite cognition under 
its  cver-changing conditions, Incognisability of its satur¢g 
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coupled with its ever-changing manifestations determines that no 
beings or non-beings exist in separate entities but are coupled 
together?88, In nature of the perfect harmonisation of Prajfia 
and Upiaya, Sinyata and Karuna, masculinity and femininity 
and staticism and dynamism, Yuganadha is beyond all intellec- 
tual cognitions. It is realizable only through the verbalisation 
of experience and when so realised it impresses the realiser that 
Siunyata and its manifestations are by their ultimate nature 
harmonised?8°, In the YuganaddhaprakasSha of Pamrncha-Krama, 
Nagarjuna Pada aralyses in a comprehensive detail the nature 
of Yuganaddha. According to this Tantric text, perfect harmony 
of (i) Samsara alias proclivity and Nivritti alias non-attachment, 
(ii) the transcendental nature of SamkleSha or phenomena 
(Individual consciousness) and the Vyavadana or Absolutely 
pure consciousnens, (ii) all the illusory mentations and the 
Ultimate Non-Origination (iv) Grahya or perceptible and 
Grahaka or perceptives: So as to cease thoir distinctive features 
and (v) the Prajna and Karuna are called Yuganaddha??*, In 
Sadhanamala, Yuganaddha is delineated as the ultimate one- 
bodiedness of both Sinyata and Karuna in the nature of this 
absolute oneness which is devoid of all distinctive entities, it is 
narrated as neither male nor female but as an Absolute, bereft 
of all dualism?%*!, It is also described as Non-dual and: 
Bodhicitta?®2, 

In accordance with Dr. H. V. Guenther, Yuganaddha 
symbolizes “the unique harmony and inter-pentration of mascu- 
linity and famininity of blunt truth and symbolic truth, of 
intelligence and emotionality’ and “points to the solution of 
problems of how to solve the conflict that is ragging within us” 
and “is fundamentally based upon the split between intellect and 
emotions as well as between thought and action?%3, 

Yuganeddha, thus, viewed from the visions of the Tantric 
Buddhists represents two easpects of its own. Intimately con- 
nected with Bodhicitta which ds characterised with two aspeots, 
the aspect: of Samvritti satya and ts aspect of Paramarthika 
Satya®®4, Yuganaddha also is conceived accordingly in both 
relative and absolute aspects. Bodhicitta in its adspects of 
relativity or Samvpitti remains unstable and restless and as a 
‘se2d af creativity, its function in this aspect is succeeded by 
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pro-creation. Yuganaddha in its analogous aspects propels the 
flow of Bodhicitta downwards and such downward flow is viewed 
in the Tantric text of Buddhism as the progenitor of Viraga or 
disinterestedness, agony, loss of vitality and even death??5, In 
the Paramarthika zspect of Bodhicitta, emphasis is laid on 
the upward progress of this seed of creativity. In this aspect, 
Boedhicitta goes up to attain a firm stability in the highest 
Mahasukka plexus of the cerebral region in the miniature 
universe of the Tantric Buddhists. Such a stability of Bodhi- 
citta enables its adherents to realise the Supreme Bliss, the 
Summum bonum of the Tantric Buddhists??¢, JInseparably con- 
nected with Bodhicitta Yuganaddhba in this absolute aspect pro- 
generates a Yogic state, which enables the elevation of Bodhi- 
citta to the Mahasukha-Kamala. (The highest cerebral plexus). 
As ijt is lyinted earlier, Sahajayana alike all other schools of 
Tantric Buddhism, believes in the absolute negative of proclivity, 
not by a method of rigid moral restraints but by a process of the 
intense propitiation of all propensities, of course, with a nobler 
consciousness of realising the Sublimest Truth. Yoga of Sahaja- 
yana chalked out under this very guideline is a medium for such 
sublime realisation. When: a Sahajayanist enters in to his Yogic 
practices, he accepts a female counter part as Mahamudra. various- 
ly called Dombi, Chandali, Sabari etcetera adores her, embraces 
her, kisses her and even penetrates his Vajra into her lotus, but 
under no circumstances, he discharges his seed of creativity, 
for Uttama Siddhi, concomitant with Buddbahood, Mahasukha 
or Nirvana cannot be realied with the grose sensual pleasure 
caused by seminal discharges=?*. Closely associated with the 
concept of Yuganaddha is the concept of Raga. Raga ordinarily 
means attachment. In Guhya Samaja Tantra, the symbol of Riga 
is called attachment??8, In prajriopaye Vinischaya Siddhi, Paga 
is identified with universal compassion, for this Maha Karuna 
alleviates the suflerings of all the sentinent beings, caused by 
various conditions???. Here also Riga may be interpreted as 
attachment for Karuna being the dynamic aspect of the Tantric 
Buddhist Noumenon, represents propensity. Im Jvalavali Vajra- 
mala Tantra, Riga is also used for Upiya®®%, But this raga or 
attachment within the fold of Tantric Buddhism assumes a 
different nature when compared with the wordly attachment-oF. 


Digitized by PPRACHIN, SOA 


150 Sahajayéna—A Study of Aéniric Buddhisin 


Samsarika raga. Siamsarika raga as mere attachments subjects 
its follower to a mere bondage and never encourages his libcra- 
tion within the fold of its its intensity. But Raga within the fold 
of Tantric Buddhism, is a Yogic nail to root out a wordly nail?®!, 
Since Sahajayana is a path to eliminate Pravritti through the 
intense gratification of Prawvritti, it protagonises the nourish- 
ment of Riga and its enjoyments and channelizing this Raga in 
to a Yogic realisation, aims at the cessation of Samsarika raga 
or wordly attachment. The Gunya Samaja Tantra, Ekatllavira 
Chanda Makhbarogana Tantra, and many other Tantric texts 
corroborates this suggestion?®®, So within the fold of Tantric 
Buddhism, Raga is identical with Upaya alias Karuna. This 
Upaya being the dynamic aspect of the Tantric Buddhist 
Noumenon represents word!iy proclivity, but when in a Yogic 
harmony with Prajna it seeks union with Avadhuti, and causes. 
the elevation of Bcdhicitta im the transcendental aspect of 
Yuganaddha, it is converted in to Maharaga and generates divine 
emotion of Supreme Bliss. 

Another importent concept of the esoteric practice in Tantric 
Buddhism is Samarasa. In consonance with Hevajra Tantra, 
Samarasa is defined as a state of equilibrium of the seminal 
fluid in Mahisukha plexus which generates the non-dualism of 
all. thoughts and ceases the dual, discriminative, and illusive 
mentation®®®’, In this state, neither Prajna, nor Upaya exists 
in a dualism and all the discriminative mentations centring 
around the lowest, middle and the best cease for ever.39, Jn 
this state all the static and dynamic aspects including grass, 
plants, creepers etcetera are viewed as synonym of the self and 
considered as the manifestation of the one and Absolute Reality. 
In, accordance with Sarahapada, the founder-advocate38 of 
Sahajayana, with the entrance of mind in to the perfect know- 
ledge of No-Origination, non-dualism pervades supreme and 
Samarasa merges in to ths Sahaja, and in such a blissful state 
there is no discrimination between a Sudra and a Brahmin®oo, 
According to Busuka-pada, as water mixed with water leaves no 
room for discrimination and dualism 50 mind united with Sinya 
in a state of equilibrium ceases all illusive discriminaticn of the 
phenomenal world3%", All these discussions make it clear that 
Sammargsa is a state of perfect equilibrium of the Seminal fluid 
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in Mahasukha plexus, which when attaincd by an adherent 
generates in him a wigdom of perfect nun-dualism. This perfect 
wisdom makocs its adherent, an enlightened one who thinks man 
in-universe and universe-in-man as the same. The central con- 
cept, or the Summum bonum of Sahaiayana is Mahasukha or 
Supreme Bliss. With the Sahajayanists, it is the Ultimate 
Reality, the Buddhahood, the Sahaja-Kaya, the absolute aspect 
of Bodhicitta and it is the Sahaja, and Nirvana. Jn Guhya 
Siddhi, Padmavajra defines Nirvana as eternal bliss, bestower of 
both enjoyments and leberation, and as Mahasukha which is 
beyond destruction and diminishment?8 In Jnianasiddhi, Indra- 
bhuti, the Tantric Buddhist king or Orissa depicts Mabhasukha 
as the perfect knowledge of all Buddhas and as the most 
excellent of all pleasures which is to be realised within one’s 
in-most sclf309, 

In Prajnopaya Vinischaya Siddhi, Mahasukha is narrated 
as infinite and cternal bliss, as the Supremest Truth and the 
progenitor of perfect enlightenment?!’ In Advaya Vajra Sam- 
graha, Mahasukha is delineated as perfect enlightenment and it 
is asserted here that without bliss there can be no enlightens 
ment°!!, Jn Sri Kalacakra Tantra, Mahasukha or Supremé 
Bliss is described as body of perfect knowledge and to have 
pervaded the whole universe as the quintessence of creativity32, 
In a commentary on Sri-Kalachakra Tantra, called Vimala- 
prabha, the commnentator Pundarika salutes Srikalacakra as 
Parama Sukha cr the Absolute Bliss3!3, In his Caryapada Luipa 
advises to realise Mahasukha in consultation with the precep- 
tort, In his Charya song Kanhupada declares his confidence 
of having transcended the three worlds—Kaya-Vak-Citta—by 
the perfect rcalisatioo of Mahasukha?!5, Mabhasukha, thus .ana- 
lysed afore formed the pivot of the entire Tantric Buddhist 
Philosophy. The Saehajayanjists named it as Sahaja and the 
whole range of their philosophy deweloped around it. Whatever 
may be the philosophical vision of man on the view of life, it is 
a fact that all his psychological activities, whether, material Or 
spiritual in nature uim at the begetting of plcasure. Pleasures 
may b& material or spiritual in adherence with their preceding 
psychological determinants. but these are not at’ all subjects of 
isolation for the simple axiomatic fact that no mind seeks pan, 
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‘Moral restraints amounting to the level of physical pain are 
undergone with the very hope of realizing spiritual pleasurc. 
Mentality separated from pleasure appears as a bondage and 
‘accompanied with pleasure to overcome #uch bondage is called 
cmancipation. Such a coincidental state of pleasure and pains 
stands valid in. all the material and spiritual domains, according 
to their elemental determinants. By nature thus inind seeks 
plesurc, but becomes unable to get it always for all its aspira- 
tions are not regularly fulfilled. Failure of gratifying these 
mental aspiration causes agony and at the root of all agonies 
lies the attachment -of semblent nature. “{antric Buddhists as 
remarks Dr. H. V. Guenther, were the better psychologists of 
their days3!¢ and could understand well these mental problems. 
Since the natural proclivities are inborn and are thus matlural 
and unavoidable in view of their biological necessities, they 
wanted to solve these mental problems not by the absolute 
negation of the natural propensities but by their usual propitia- 
tion, of course not without a nobler consciousness that such 
propitatioos are ways to their substraction where all illusive 
thought constructions would disappear to enable them for the 
realisation of the perfect Bliss. To them as to many others in 
India, birth was a bondage and death was a surety, for, none, 
not even their preceptors lived perpetually and even after the 
acquisition of a knowledge on S2madhs they foresaw the possi- 
bility of death in the midst of pain and pleasure3™", ‘To them, 
thus embrrassing were the problems of life and death prompted 
by a series of illusive mentations and to solve it atleast on their 
psychological surface they wanted to live and die with pleasure. 
For this they conceived Mahasukha or Supreme Bliss as the 
Summum bonum of their life where all illusive mentations 
marked by a sense of dualism Jike good and bad, virtue and 
vice etcetera would cease in a perfect consciousness of No- 
Origination or Sinyata. THis was to them the perfect Enlighten- 
ment or Buddbahood where all dualisms cease and all the doer, 
deed and doae, knower, knowledge and knowable, enjoyee, enjoy- 
ment and enjoyed are treated as the nature of the absolute 
reality, the one and the Supreme. 

The whole range of the compositions of the Sahaja Siddhas 
is marked with the similar philosophisations (as cited above), 
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Sarahapada the founder-protagonist of Sahajayana conceives the 
Samsara as well Nirvina as mere thought constructions of 
mind?!5, As this Siddha suggests; these mental constructions 
are the results of ignorance®? and are thus delusive by nature. 
For cessation of this illusion, as this saint-scholar upholds the 
view that there is no necessity of cultivating alchemy? ; of 
adhering to the esoteric practices in which, Nada and bindu, and 
Solar and Lunar circle figure as the centripetal concepts?! of 
explaining the scriptures, where imany things are dclineaied322 
and of going to Lamka for ths Tantric propitiation of Sat- 
cekravartin Buddhas or Six sovereign Buddhas including Vajra- 
sattva, in whose propitiation, Goddess Larnkesvari, the presiding 
deity of Buddhist Laka, occupies a place®®3, Saraha is un- 
doubtedly a scholar of cxtra-ordinary genius. Endowed with a 
Penetrating intellect and excellent Tantric insight, he wrote a 
number of Tantric texts both in Sanskrit and Versacular Apa-, 
bhramsa language. A critic of crowing reason-power, he ridi- 
cules the religious formalities and the scholastic sophistry of 
Brahmanism, Saivism and even of Theravada Buddhism. To 
him, the theory of Bramanical supremacy in the society is purely 
baseless, the Briahmanical ritualism accompanied with Kusa 
grass, water and earth is a mere mockery, the fire-sacrifice is a 
mere optical-torture, the Saivite formalities of besmearing the 
body with. ashes, of embellishing the head with a matted lock of 
hair, of whispering the mystic formula in to the ears of credulous 
people and of turturing the body with a series Yogic postures 
are all futilitiecs and self-conceits; the fasting of the widows is 
a self-torture, the formalities of Jaina Kshapanakas embodying 
the practices of keeping long nails, of remaining naked and of 
shaving the head ere all irrational and misleading, and tine 
Theravadin—practices of embracing the vow of pravarjya, of 
renoncing the world and going elsewhere for the search of truth 
are all issues of misconceptions?2?*. Saraba advises to follow the 
straight and matural path and never the zigzag and confusive 
way of rituals and customary complicacies®®? where nind is very, 
often misguided. His advisable path leads to the annihilation 
of all illusive thought constructions of mind by a Yogic process 
through which the adherent is expected to elevate his Bodhi, 
citta, through the central nerve Avadhuti, and never to chaneliz& 
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it either through the Lalana or through the Rasana®”®, where 
there is every possibility of its downwazd flowing. Such celeva- 
tion of Bodhicitta, as suggested afore, ensures the realisation of 
Mahasukha, the quintessence of Buddhahood. Bhagavati Lax- 
minkara, the talented sister of king Indrabhuti of Sambalpur: 
and the queen of Lamka, the present Sonepur, contributed much 
for the philosophy of Sahajayana. Gifted with a remarkable 
genius she composed theTantric Text Advaya Siddhi, where 
encouragement to ignore all the ritualistic aspects of the pre- 
vailing religions are clearly promulgated?=*. To this eminent 
‘scholar, no serious contemplation, no fasting, no rituals, no 
holy bathe, no purity of the body by religious formalities, no 
customs of the society and no adoration of deities made of 
woods, stone and ciay are however necessary for realising the 
Trutb3?8, According to her, the Truth can only be realised by 
a reverence of the body through the propitiation of natural 
proclivities and through Sahajayoga?3’?, Laxminkara advises the 
adherents of Sahajayana not to discriminate any thing as acces- 
sible inaccessible, enjoyable or mon-enjoyable, edible or non- 
edible, dninkable anc non-drinkable and to remain exhilarated 
always to root out ali the Vikalpas or the illusive mentations of 
the world?3°, Sne teaches not to hate woman, born of any 
higher or lower caste and delineates all the women of the world 
as the relative (Samvritya) incarnation of Goddess prajna3?i, 
Nagarjunapada, the zuthor Pafichakrama sub-categorizes Sunyata 
in to four grades—-Sunya, Ati Siunya, Mahasiunya and Sarva 
Siunya33®, He advises to realise the perfect Truth in the last of 
these four grades. A staunch advocate of Siunyata, he conceives 
everything as Sunya and he teaches the cessation of all thought 
constructions of mind by a perfect realisation of Sarva Sinyata?33 
where all dual mentations cease for ever and Supreme Bliss 
pervades alone. 

Although the paucity"of materials does not enable to high- 
light amply the relation of Sabanipada with Orissa, this Siddha 
appears tc have contributed much to the philosophy of Sahaja- 
yana.. Two songs in Charyapada are attributed to his authorship. 
In accordance with this Siddha, the Supreme Truth cah only be 
realised when the mind filled with the illusive mentations of the 
phenemenal world is properly subdued. He preaches to isolate 
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the delusive inclinations of mind by natural device of Sahajayoga 
and to reasise the perégct Mahasukha by merging all the thought 
process of mind in Sunyata?3#, 

Luipada, a prolific author of Sahajayina conceives the 
unsteady mind as the cause of all spatiotemporal experiences and’ 
thus the root of all qllusory mentations?33®, He teaches to 
climinate these illusivethought constructions of mind by the perfect 
realisation of Mahasukha?3¢, Mahasukha, as this saint—poet 
suggests, is indescribable and indefinable, even by Veda and 
Agamas for it is beyond all colours and distigctive signs337, 
Luipada proclaims Samadhi as useless, because even despite dts 
austerities, it does not enable one to surpass the pain and 
pleasure and the mentation of death?38 and he believes in the 
attainment of Supreme Bliss through the natural process of 
Sehajayoga??3?, Kambalambara Pada, a native of Orissa is also 
n talented Siddha of Sahajayana. Like all other Sahajayganists 
of his time, he believes in the realisation of Mahasukha as the 
Summum bonum ot life. Universal compassion, the dynamic 
aspect of the ultimate Noumenon, as he suggests, is active within 
everybody and this Siddha advises all to associate this Maha- 
karuna with the knowledge of Non-origination and to discard 
its proclivity towards five aggregates or pamchaskandhas?#®, 
Surpassing the dual rature of these Mahakaruna and Sunyata, he 
teaches all to harmonize them in the central and real way of 
Avadhbuti and thereby to realize the Mahasukha, the Absolute 
Epitome of Buddhahood?3#, As it is hinted earlier, history 
records references to more than one Virupa3*® In view of the 
paucity of materials, it is difficult to draw a rigid line of distinc- 
tion as to which Virupa was the author of the song, assigned to 
this in Caryapada. Jt is also equally difficult to ascertain as to 
which Virupa came io Orissa. Virupa is described to have drunk 
wine from a wine-selling woman in Orissa, and his carya song 
describes Avadhutika as a Sundhini~ or wine-selling women?##3, 
This remarkable coincidence may curiously lead. a scholar to 
believe that Virupa, the author of Charya Song wae associated 
with Orissa. Virupa was a prominent Siddha of his age. „ Alike 
all other Siddhicharyas, he believed the realisation of Maha- 
sukha as the highest goal of Sahajeyana®##, He teaches to 
regulate the Bodhicitta of the relative nature in the Avadthutiisa 
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through the regulation of vital air in Lalani and Rasana and 
to cause the upward rise of Bodhicittw through this central 
nerve345, Such elevation of Bodhicitta will enable, as this Siddha 
says, for the realisation of Makhasukha, which is the Summum 
bonum of the Yogic practices of Sahajayanist, and will enable 
one to be emancipated from the pairs of death and old age®?, 
Kanhupada, a native of Orissa, is undoubtedly a prolific 
author of his age. No Icss than 69354" Tantric texts are assigned 
to his authorship in Bstan-hgyur. Thirteen songs in Charya 
pada are suggested ro have been the composition of this Siddha- 
charya. Kanhu alike the other Siddhas believes in the prevail- 
ing philosophy of Sahajaya Yoga. He believes perfectly in the 
concept of Sunyata or Non-Origination and asserts that no-body 
comes to the world or leaves this world, and whatever advent 
and departure are conceived in this phenomenal world, are 
merely the illusive thought constructions of mind?#5, With a 
Tantro-Yogic ‘iinsight of extra-ordinary range he affirms that—- 
Heaven, Earth and the underground world, Kaya Vak and Citta, 
Birth, Survival and Death, Day, Evening and night—all appear 
as distinct from one another not because they are realities, but 
because of the illusive mentaiions3#’, They are all relative and 
never real, for all relatives are unreal and what is real is that 
Absolute Reality which jn its creative potency causes their 
manifestations possible. As everything is the manifestation of 
one and only one Supreme Reality who is beyond all intellectual 
cognitions and the prevailing illusory dualism of mind. it is a 
sheer foolishness, when one worries much for birth and death, 
‘advent and disappearance etcetera, for, all these are the illusive 
appearances of mind. 
-~* All being the illusive appearances of mind in his Yogic 
vision, Kanhu advis2s the mankind not to be worried on the 
transformative separation of the Pamchaskandhas, which are 
concomitant with the five” elements, because the mind, as the 
creative quintessence of Absolute Reality is by nature crowned. 
and complete with ihe Sunyata and Sahajananda?’?, Naturality 
of mmd is imbalanced as it is swayed by illusive mentation 
caused by ignorance. Once the veil of this illusion i¢ uplifted 
from mind, one becomes capable of realising the Supreme Truth. 
A¢cording to this Siddha the Supreme Bliss can only be realised 
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through Sahajayoga. He discards the instrumentality of Agamas, 
sacred lores and beadsyfor such a sublime realisation33! because 
according to him, all these medium are the concepts of mind and 
as such. they cannot enable their adherents to cognize what is 
beyond the reach of mind. Sahaja beyond Kaya-vak-citta is 
indefinable and cannot be cognised by all these media. 
Kanhupada describes Sahajayoga through a series of similes in 
his Charya poems. Somewhere he analogizes himself as an 
clephant who having uprooted the materials of jillusive confine- 
ment constituted by Ali and Kali enters into Lotus-tank of 
Sahaja and remains sportive in Mahasukha with the she-elephant 
of Siinyata?; somewhere he portrays himself as n Kapalika 
adorned with the peculiarities of dresses and ornaments which 
are constituted by Ali, Kali, Sun and moon and requests the 
Dombi alias Avadhuti for an amorous union: on the fascinating 
bed of Lotus, blossomed with sixty four petals3™%, and in some—: 
otherwhere-else he similizes himself as a bridegroom and 
Avadhuti as a bride and he proceeds to marry this ‘bride in a 
pompous procession where Samsara and Nirvana figure as the 
musical instruments, mind and vital air become the wedding- 
baskets which conta.m the materials of matrimony, Anuttara 
Yoga-Dharma symbolises the dowry and the perfection of 
Sahajananda resembles the joy of amorous copulation®5#, All 
such similes figuring in the songs of KAanhu as also of other 
Siddhas no doubt add to the literary value and to the contour 
of the intentional expression of these poems, but that the essence 
of Sahajayoga is impregnated by these literary pieces and forms 
the main objective of these poems are facts beyond all suspicions 
Kinhu, as these similies reveal, preaches the cessation of all 
illusive concepts of mind which is possible through an adherence 
to the Sahajayoga. In this yoga by a regulation of the vital 
air through Ali alias Lalani and Kali alias Rasani the elevation 
of Bodhicitta is sought through the Avadhuti to stabilise it in 
Usnisa Kamala, thehighest cerebral plexus and therebyto realise 
the Supreme Bliss, cencomitant with Nirvana and Buddhahood. 
Diilikapada, a prominent Siddha of Sahajayana was a native of 
Orissa. Initiated’ into Sahajayana by Luipada, Dirika became 
an erudite scholar and a successful practioner of Sahaja Yoga. 
In his Carya song, he affirms that Sahajananda or Mahésukin 
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concomitant with Buddhahood can only be realised through 
Sahajayoga and neither mantra or mysti// formula, nor Tantra, 
and nor the discourses on austere meditations are requisite for 
this sublime attainment38, To him, the dissolution of all illusive 
mentations in Sunyala and exhilaration of mind with the unceas- 
ing Supreme Bliss by Sahajayoga is the Summum rponum of 
Sahajayana. His precepts also figured sgrandiloquently in 
Vyaktabhavanugatatattva Siddhki of his disciple Sahajayogini 
Cinta where elimination of all the illusive thougat creations of 
mind is recommended through Sahajayoga?’®. 

Vinapada, believed by many scholars to have been. initiated 
into the esoteric practices of Sahajayoga by Acharya Asvapada 
who lived in Oddiyana in a hermitage?33?, also professed his 
staunch credence in the Sahajayoga es a means for realising the 
ultimate Supreme Bliss. This erudite Siddha appears to have 
known much on Musical science®88, He compares the human 
body with a harp, where the Lunar and the solar veins are 
affixed as the strings. His harp tunes the musical cadences of 
Anahata and causes the union of prajj&a and Upaiya with 
Avadhuti for the elevation of Bodhicitta and the supreme 
realisation of Makasukha, concomitant with the perfect realisa- 
tion of Siinyata and Buddhahood®3୬, 

All these discussions thus reveal that many of the leading 
and prominent saint-poets of Sahajayana, being df1nvariably 
connected with Orissa contributed a lot for the development and 
popularity of Sahajayoga. Sahajayoga, being much a system of 
practice than a philosophical theorisation lays much emphasis 
on the choice of a qualified preceptor. Preceptors are held in 
highest esteem in the religious cultures of India since a remote 
antiquity. Orthodox Hindus consider preceptor even as supreme’ 
as their Trinity. In Advaya Vajra Samgraha disobedience to 
preceptor is viewed as seriously as the most notorious offence to 
Vajrayana®®®, Luipada préaches and advises to know the way 
of realising the Mahasukha in consultation with a qualified 
preceptor? Bhusuku Pada teaches to concentrate and stabilize 
the mind in coherence with the advice of a qualified preceptor?22, 
Sahajayoga belives in the elevation of Bodhicitta through the 
Avadhuti by a Yogic process which regulates the vital air 
accordingly. As long as the Bodhicitta remains unstable, illusive 
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thought process contributing to the intensity of attachment does 
not cease. Bodhicitta im its aspect 9f Samvritti or relativity is 
always active and restless for its downward flow. By the regu- 
lation of vital air its dewnward flow should be checked up in the 
Navel plexus or Nirmana Cakra, first From Nirmana Cakra, its 
elevation upto the Usnisa Kamala should be reinforced by the 
regulation of vital air in both Lalena and Rasania and by its 
subsequent channelisation to the central nerve Avadhuti. Such a 
channelisation ensures the stabilization of Bodhicitta in the Usnisa 
Kamala and once it remains motionless there, Supreme Bliss 
(Mahasukha) is at once realised by the practiorer of Sahajaycga. 
This process of Sahajayoga is narrated by many of the Siddhas in 
their compositions through similes and intentional language. Lui- 
pada protagonizing such a Yogic system intuites the non-dual and 
Absolute Truth through the control of vital wind in Dhamana 
and Chamana®?%8, Kukkuripada preaches to caese the dual and 
delusive mental constructions by Kumbhaka Samadhi, Vanri- 
pada teaches to elevate Bodhicitta through Awadhuti by the 
regulation of Vital air and Avadhuti figures as a very subtle 
vein in the human body there3®, Gunduripa advises to push 
the Bodhicitta upwards from Manikula (Navel plexus or Mani- 
puraka Cakra) to the plexus of Oddiyana whicn is identified 
with Mahasukha plexus3%¢ In one of his songs Kanhupada is: 
depicted to have been a KaAapalika of Tantric Yogi by killing 
his mother, mother-in-law and sisterin-law3%7, Here mother 
means Maya or illusion?%8 representing the vital wind. Mother- 
in-law and Sister-in-low represent the inner wind responsible for 
all illusive appearances of the phenomenal world3%?, The upward 
motion of Bodhicitta is thus made favourable by the regulation 
of vital air through Prajna, Upaya and Avadhut. 

In: the Tantric literature of Buddhism, the upliftment of 
Bodhicitta is consociated with four mudras, four Anandas, four 
moments?3?®, The four Mudr3as are (i) Karma Mudra, (ii) Dhar- 
ma Mudr3, (iii) Mahiamudra and (iv) Samaya Mudra. The 
Karma mudra is characterized as the physisical Yogic procedure 
by which the downward flow of Bodhicitta is arrested, where, as 
Dharma mudra represents the realisation of Dharma dhatu or 
the ultimate nature of Dharma. Mahamudra represents a state 
of Yoga where transcendental knowledge of no-origination adul-’ 
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tcrated with an cgohood is being realised. In the state of 
Samayamudra, perfect bliss, concomitant with perfect enlighten» 
ment is attained. This state is free ‘from all subjective and 
objective dualism caused by Jrieyavarana and Kleshavarana®™, 
In Sri Samputika Tantra, Karmamudra is linked with Nirmana 
Cakra or navel plexus, Dharma mudra with Dharma Cakra or 
Cardiac plexus, Mahamudra with Sambhoga Cakra and Samaya 
Mudra with Mahasukha Cakra®”, When the downward flow 
of Bodhicitta is arrested in Nirmana Cakra, the pleasure that is 
derived is called Ananda. It is ordinary and passionate pleasure, 
and gives very little happiness. Paramananda, the next higher 
pleasure is the ecstatic delight which is derived when Bodhicatta 
in the cardiac plexus tends to make upward progress through 
Avadhuti. This paramananda is more joy-giving than the ordi- 
rary pleasure or Ananda. Viramananda signifying the bliss of 
detachment is yielded when Bodhicitta transcends all attachments 
and is crowned with a sense: of detachment from the worldly 
pleasures. Even despite such realisation of detachment, this 
stage is not free from the egohood of the adherent and is not 
absolutely pure. There is every possibility of the contamination 
of mind by the egohood and’ degradation of the Sidhaka. As 
hinted earlier??? this stage related with the Sambhoga Cakra is 
a state of examination. The merits earned in the pre-cautionary 
body of Dharmakaya and Cardiac plexus is put into the acid- 
test of defilement through the intensity of enjoyment and if 
Bodhicitta, transcending tlic attachment embraces detachment 
and procceds upwards then it subdues the egohood or self- 
consciousness to enterinto the Lotus of Mahisukha. Even atter 
the surpassing of Dharma Cakra, such a concept of enjoyment 
and defilement and its transcendence haunted the Yogic vision of 
Sahajayanists and the Tantric Buddhists, for they believe to 
attain perfection through the gratification of desire and natural 
instincts?®, In Viramaranda, which is a State of detachment 
as well as pleasure negation of proclivities co-emerges with the 
propitiation of mental propensities. The Sahajananda, being 
the«final stage of perfection generates Supreme Bliss consecrated 
with Buddhahood where all dualisms lose their entities and the 
perfectly Non-dual and Supreme Bliss pervades sublime to bring 
abeut the absolute cessation of egohood even?3™, Ananda 
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signifying ordinary pleasure 1s related with mere Sinyata which 
characterised as Aloka, Praja (knowledge) and that in which 
mind is relative8? and thus subject to illusive mentations. Ati- 
Siunya is linked with paran:ananda. It signifies a Siinyata in 
which: constructive imagination appears and belongs to mind’ as 
a state of it3™ Mahasinyati is related! with Viramananda, and 
in this Siunyata there is intuition of light. It is of absolute 
nature, but even then, it is not free from ignorance3”8, Sarva- 
Sinya, the highest stage of Sinyata is the perfect stage and js 
beyond all impurifications. It is auto-refulgent. Is is without 
change and dualism, without ‘beginning and end is beyond all 
logical categories of intellect®”. It is indefinable, absolute and 
non-dual and here the adhetent becomes omniscient and omni 
present in the sense that he finds no difference in between the 
universe-in-him and hesin-universe. 

In accordance with Sekoddesha Tika, Ananda characterised 
as passionate pleasure does not yield a continuity of stabilization 
in mind. Paramananda produces a comparatively better enduring 
stabilization but does not go beyond! the imperfection of being 
disturbed very often. Viramananda generates a blissful state 
where ambrosia flows from the cerebral plexus to exhilarate the 
adherents. But even despite such a grandiose conceptualisation: 
of this state in Tantric Buddhist literature, it is accompanied 
by egohood or self-consciousness which does not consecrate it 
with absolute purity. Sahajananda, the sublimest state of bliss 
generates, perfect, pure, non-dual and absolute bliss. Here 
knowledge, knower and knowable, deed doer and done, €njoy- 
ment, enjoyer and enjoyed all lose their discriminative entities 
and merge in the perfect immutable nature of Buddhahood. 
This is called the state of Turiya, while Ananda js called Jagrata 
or awaken state, Paramananda, Swapna or dreamful state and 
Virimananda js the state of Susupti or slumber causing the 
the different conditions of mind?5°, 

The four Anandas are accompanied by four moments or 
Kshanas—Vicitra, Vipaka, Vimarda and Vilakshana%**, Vicitra 
alias variety represents a moment in which the pleasure is distilled 
through the physical union. Vipaka generates maturation Of the 
bliss as a medium of cognitiom into the secrecy of real Truth. 
Vimarda, the third progressive mom¢nt enables to realise the 
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bliss bue with an ego at the background. Vilakshana is the 
final moment where no Lakshans or ,discriminative elements 
sustain. It is the perfect moment in ‘which the Absolute and 
the Non-dual bliss compels cessation of all the dual, discrimi- 
native, relative and false constructions of mind. The ego dis- 
appears here and the adherent becomes a refulgent Buddha. The 
Buddhists within the fold of Tantrayana created most probably 
the theory of moments to cognise a discrimination in between 
the gross sensual pleasure, ecstatic delight, delight of detachment 
and the Sahajananda or Supreme Bliss. 

As narrated ,earlier, Tantric Buddhist being the better 
psychologists of their era admitted sexo-yogic practice ini to 
their Yogic system. To them, natural propensities are un- 
suppressible by the absolute negation of these proclivities. They 
advocated their paoification and abstraction only through a 
process of intense propitiation. In the external surface of their 
Yogic system and philosophisation, they recommended all sorts 
of enjoyments and to isolate the possibility of moral laxity which 
may arise in consonance with the maxim that enjoyments are 
insatiable38?, they formulated and adopted a system of Yoga 
accompanied with the nobler purpose or realising the Absolute 
Truth within their inner physical realms. True it fs, Jamp 
coupled with all its conditions of being lighted cannot add a 
fig to the darkness. 

In the outer surface their Karmamudra appeared as a 
woman of matchless beauty, exuberant breasts and with a rich 
display of hair. She is the stimulus to Kimadhatu which 
incorporated kissing, embracing and other amorous elements28?, 
But in the inner surface of their yoga the picture is something 
different in which Prajna alias Lalana and Upaya alias Rasani— 
the feminine and the masculine aspects of their Noumenon—com- 
bine in a yogic cosmology to erable its adherent to elevate his 
Bcdhicitta through Avadhuti and to stabilize it in the Usgnisa 
Kamala or Mahasukha Lotus for realising the Supremest Bliss. 
A follower of Sahajayana in consonance. with the philosophy of 
his s¢éhool was permitted to Coax a Sabari, copulate a Dombi, 
and cohabit-a Sundhini?® for the propitiation of his natural 
‘proclivities, but he ds not allowed by the precepts of any pre: 
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ceptor to out-flow his Bodhicitta®85, If.he does so, his Yoga 

is a failure and he isopot entitled to Uttama Siddhi38®, 

Hc acquires Uttama Siddhi only when his Bodhicitta is 
stabilized in cerebral plexus and he realises Mahasukha con- 
comitant with Buddhahood. Buddhahood jis a state of perfect 
enlightenment which enables its adherent to realise the Absolute 
and Non-dual Truth that everything-in-universe and universe-in- 
everything are one and the same and are the manifestations of 
Sahajakaya which is beyond origination, destruction and all 
illusive mentations. 


CHAPTER—III 
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„Pp. 320. 

192. Dr. S. Radha Krishnan—Indian Philosophy,- Vol. 1, 
p. 642643. 


195.” Ibid. 
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194. 


195. 
196. 
197. 


198. 
199. 


200. 


201. 


202. 


203. 


204. 


205. 


NN 
Ed. Christmas Humpreys—The Wisdom of Buddhism, 
p. 33-34. 9 
Dr. S. Radha Krishnan—Indian Philosophy-VI, p. 642-643. 
Tbid. 
Dr. S. Radha Krishnan—Indian Philosophy, Vol. VI, 
p. 642-643. 
Ibid. 


Ed. H. P. Sastni~—Advayavajra Samgraha, p. 24. 

It occurs im Kudristinirghatanam of Gaganagarbha col- 
lected in Advayavajra Samgraha. IN 

“Vajrena Sinyata Prokta Sattvena Jnanamatrata, 

Tadatma Anayor Siddhi Vajrasattva Svabhavatah”. 
“Sinyata Vajra mityuktam Akara Sattvamuchyate 
Tadatmya Anayor Eikyam Vaijrasattvamiti Smritah”. 
Jvalavali Vajra Mala Tantra M.S.B.N, Sans, No. 47, 
p. 1(B). 

Ed. Dr. S. S. Bagchi—Guhya Samaja Tantra—Sarva Tatha- 
gata Samadhi Mandaladhisthanapatala Chapter I, page 1-7. 
Ed. Dr. S. Bagchi—Guhya Samaja Tantra, p. 1-7, Chapter I 
Sarva Tathagata Samadhimandaladhistranapatala. 
Vajravarahbi Kalpa Mahatantra (M.S.R.A.S.B. No. 11285), 
p. 10(A) “Rupavedana Samjnia Samskara Vijfianameva cha 
Pamch Buddha Svabhavin tu Skandhotpatti Vinischitam”. 
Ed. Dr. S. B. Bagchi—Guhya Samaja Tantra, p. 111. 
“Pancha Skandha Samaisena Pamcha Buddha Prakirtita, 
Chapter XVII—Couplet 50. 

Ibid, p. ibl1. “‘Pyrithivi Lochana Khyata Avdhatu Mamak° 
Smrita Pamdarakhya Bhavet Tejo Vayustara Prakirtita 
Khavajra dhatusamaya Saiva Vajradhara Smritah”. This 
shows the confusive mixture as delineated above. This 
verse is quoted from Guhya Samaja Tantra, Chapter XVII, 
Couplet-S1. 

F. D. Lessing and A. Wayman—Introduction to Buddhist 
Tantric Systems, p. 34, foot note No. 22. These learned 
authors theorise these five-fold knowledges on the basis of - 
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a Tibetan source by Mkhas grub and suggest that the 
account of this Tibetam author Congrues with the account 
of Advaya Vajra Samgraha. | 


206. F. D. Lessing and A. Wayman—Introduction to Buddhist 
Tantric Systems, p. 222-223, p. 34. (Quoted from Avatara 
Vyakhana). See foot notes also. 

207. Ed. Dr. S. S. Bagchi—Guhya Samaja Tantra, Chapter 1, 
p. 1-7. 

208. Vajrayana, as a scion of Tantric Buddhism which in turn 
a product of Mantranaya acquired from Mahayana a 
number of principles. In its sublime principle, Vajra- 
sattva, it combines both the principle of Madhyamika and 
Yogacharins. This knowledge—Samadhi—emnations theory 
in Vajrayana is also the result of an acculturation from 
Vijiianavida. The nature of the creative potency im 
Vijiianavada is Vijnana~—Pure consciousness which is also 
knowledge. From the seven individual consciousness the 
first five causes specification in pure consciousness and these 
five consciousness—specification are also Dhyanas which 
are also the genenic essence of five Skandha. 

209. Paifichakrama of Nigarjuna Pada (B. N. Sans. No. 65) 
MS. P-20(A), P. 20(A)-21(B). 

The first Sinya entitled as Aloka and Praja (light and 
knowledge) is a state where Citta remains active. Being 
relative this Sinya is linked with as many as 33 impurities 
of mind—agony, appetite, thirst, fear, feeling, sympathy, 
envy, etcetera and js analogised with the woman for 
feminine illusions are highest of its kind. Ati Sinya 
termed as Alokabhasa or Upaya is of the illusory nature 
of constructive imagination. ‘Titled as Dakshina or right 
Solar circle, and: as Adamantine (Vajra) it embodies forty 
mental constructions’ of contamination such as pleasure, 
attraction, wonder patience, valour pride, power, greed 
etcetera. Maha Sinya characterised as the stage of the 
eintuition of light or Aloka-Upalabdhi is a state of the com- 
mingling of Prajiia and Upaya respectively called as Aloka 
and Alokabhasa. In this stage, ignorance coupled with 

“™ seven impure states of mind remain dominant. The seven 
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impure, mentations are suggested as fndolency, illusion, 
forgetting, stupcr, etcetera. The fourth stage of the Siinya 
is crowned as the®state of perfect enlightenment, ultimate 
reality, absolute truth, omnipresence omnipotence and 
omniscience. It is neither beginning nor without begin- 
ning, neither middle nor without middle, neither end nor 
without end and transcends all the categories of conceptua- 
lisation of being, non-being the amalgamation of two and 
absence of both. In this stage mind is beyond all pollutions 
and the impurities of the first, second and°*third stages 
figuring (33+40+7) 80 and being doubled with reference 
to the functior of vital, air in both day and night. So this 
stage is beyond all the 160 impurities {(33+404+7) X2] 
and is colled pravasvar Siunya in Caryapada.————— 
D+N 

210. Hevajra Tantra (M.S. Asiatic Society, Bengal No. 11317), 
p. 36(B). 

211. Ibid, p. 3(A) “Dehasthopi na dehaja”. 

212. Ed. Dr. S. S. Bagchi—Ghuya Samaja Tantra—Chapter 
XVII, Couplet 37, p. 124. 
“Anadi Nidhanam Shantam Bhavabhavakshayam Bibhu 
Sinyata Karuni-bhinnam Bodhichittamiti Smritam”. 

213. Dr. Jayadhari Singh—Bauddhaginmei Tantric Siddbhanta 
Part-I, p. i139. 
“Tisarana Nabi Kia Athakumatri 
Nia deha karuna Sunamei heri”. 

214. Ibid, p. 139. In this poem “Maajala” stands for illusive 
mentations. 
“Chaliia Kanha Mahasuhasange”. 

215. Dr. Karuna Kara Kara—Ascherya Charya Chaya, p. 385. 
“Sone Bharati Karuna Nabi 
Rupa thoi nahika Thabi”. 

216. Ed. Dr. P. C. Bagchi—Dohbakosa of Saraha-Pada, p. 29. 
“Karuna Chadi yo Sunnahi Laggu 
Nay Sau Pavai uttima mfggu 
Sunna Karuna Yai Jonnu Sakkai 
Nau bhave Nau Nivvane Thakkai”. ନ 
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217. 


218. 


221. 
222. 


223. 


224. 


Sahajayana—A Study of Tantric Buddhism 
a 

Dr. S. B. Dasgupta—An Introduction to Tantric Buddhism, 
p. 90. _ 
Dr. S. N. Dasgupta—A History of Indian Philosophy, 
p. 127. 
Dr. C. D. Sharma—A Critical Survey of Indian Philoso- 
phy, p. 86-88. 
Aghehananda Bharati—The Tantric Traditions, p. 200- 
201. 
Cultural Heritage of India, Vol. IV, p. 294. 


Cultural Herstage of India, Vol. IV, p. 294. 
Dr. S. B. Das—An Introduction to Tantric Buddhism, 
p. 90-92. 


Dr. S. B. Dasgupta—An Introduction to Tantric Buddhism, 
p 93. 


Ed. H. P. Sastri—Advaya-Vajra Samgraba, p. 24. 
“Sinyata Kripayor Bhedih Pradipalokayoriva, 
Sinyata Kripayor Eikyam Pradipalokayoriva”. 
This means that Candle separated from light adds to the 
darkness, so Prajiia separated from Karuna increases 
ignorance. Candle coupled with light expels darkness, 
Prajfia coupled with Karuna ensures the Ultimate Reality 
and expels all impure mental constructions. 
Ibid. 
Dr. S. B. Dasgupta—An Introduction to Tantric Buddhism, 
p. 93. 
Ed. Dr. H. P. Sastri—Advay Vajra Samgraha Pamcha 
Tathagata Mudra Vivaranam, p. 24. 
“Sinyata Kripayor Bhedah Pradipalokayoriva, 
Sunyata Kripayor Eikyam Pradipalckayoriva”. 
See also foot note No. 2 of page-199 of this Chapter. 
.Hevajra Tantra (M.S.A.S.B. Ne 11317), p. 30, A, Patala X 
“Kripopayo Bhaved Yogi Mudra hetu Viyogatah 
Sinyata Karunabhinnam Bodhichittamiti Smritam”. 
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225. 


226. 


227. 


231. 
232. 


233. 
234. 


In Premapamchaka in Advaya Vajra Samgraha 

Ed. H. P. Sastri—Advaya Vajra Sampgraha, p. 58. 

“Pratibhaso Vardh Kantah, Pratityotpada Matraka, 

Na syat yadi Mriteva syat Suuyata Kamini mata 

Sunyatativara Kanta murtya nirupama Tu Ya, Prithak 

yadi kadachit syat Vaddha Syat kantanpayakah. 

Dr. S. B. Dasgupta—An Introduction to Tantric Buddhism, 

p. 101. 

Ed. Dr. S. S. Bagchi—Guhya Samaja Tantra-Chapter IV, 

Couple-19, p.. 14. 

Sodashavdika Sampraptam Yoshitam Kant! Suprabbam 

Adhivestya Cha Tam Prajniami XxXXXXXxx"”. 

Jvalavali Vajramala Tantra M.S., p. 14(B) 

“Sarva Narimaya devi Sarvopayamayaii Prabhu”. 

Hevajra Tantra (M.S.A.S.B. No. 11317), p. 11(A) 

“Prajnadbina Cha te Kleshah Soukhyat Prajna 
Bhagochyate”, 

Dr. Jayadhari Singh—Bauddhaganmei Tantric Siddhanta 

Part-I, p. 103. 

“Nia Gharani Name Sahajasundar!’”’ xxx ‘‘Savaro Bhujanga 

Nairamani Dari Pemba Rati Pobaili xxx Hia Tamvola 

Mahasubhe Kapura Khai”. 

A. Getty—Gods of Northern Buddhism, p. 11. 

Dr. Karuna Kara Kara—Ascharya Charya Chaya, p. 358. 

“Kamala Kulisha ghanta Karahu Viali” Kamala-Female 

generative organ, KuliSha—male generative organ. 

Ed. Dr. B. Bhattacharya—Two Vajrayana Works—Jiiana- 

siddhi, p. 42. 

(Rupabhavana Nishedho) “‘Strindriyam cha yatha P2dmam 

Vajram pum-sendriyam Tatha”. 

Hevajra Tantra (M.S.A.S.B. No. 11317), p. 36(A). 

§ri Kila Chakra Tantra (M. S. Cambridge 236(4), p. 33(B). 

“Kayabhave na Siddhi na cha paramasukham prapyate 

Janmani ha 

Tasmat Karyartha hetoh pratidina samaya Bhavayed 


~ 


Nadiyogam — 
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235. 


236. 


237. 


238. 


242. 


243. 


245. 


# 
np 


Sahajayana—A Study of Téntric Buddhisin 
rl 

Kaye Siddhe-nya siddhi Tribhbuvana Nilaye Kimkaratvam 
prayati’”. i 

Dr. Karuna Kara Kara—Ascharya Charya Chaya, p. 503. 
“jure Uju Chadi Na Lehure Vamka 

Niadi Bohi ma Jahure Lamka”. 

H. P. Sastri—Bauddha gana O Doha, p 103. 

“Pandia Saala Sattha Vakhinai 

Dehahi Buddha Vasanta na Jana”. 

Advaya Siddhi M.S. (C.L.B. No. 13124), pp. 35(B)-36(A) 
Na kasta kalpanam kuryat Nopaviaso nu cha kriyam 
Snanam Shoucham Na chaivatra grama dharma Vivarjanam 
No Chapi vandayed devan Kaisthapastanamrinmayam, 
Pujamasyaiva kayasya kuryannityam Sarmahitam”. 

Mr. N. N. Upadhyaya—Tantric Bauddha Sadhana Aur 
Sahitya, p. 9. (Rig Veda quoted). 

Sveta Svetara Upanighad—Chapter II, Verse 8-16. 
Prithyap Tejo-nilekhe Samutthite, Pamchatmakam Yoga 
guna pravritte, Na {asya Rogo Na Jara Na mrityuh 

etc. etc. 

Patanjali Yoga Sitra—Samadhi Pada-2 

“Yogah Chuittavritti Nirodbah” 

Mr. N. N. Upadkbyaya—Tantric Bauddha Sadhana Aur 
Sahitya, p. 18. 

Dr. S. N. Dasgupta—History of Indian Philosophy, Vol. 1, 
p. 101. 

Ed. Dr. S. Bagchi—Mahayana Sitralamkara—Chapter 
named Dharmaparyestyadhikara, p. 65, Chapter (XI), 
Line-20 

ର Pamchavidha Yogabbumi. Adhira Adhanamadar- 
sha Aloka Ashrayascha”. 

Dr. S. Radha Krishnan—Indian Philosophy, Vol. I, p. 624- 
625. 
>Dr. Maurice Winternitz—History of Indian Literature, 
Vol. II, p. 353. 

Dr. S. Bagchi—Guhya Samaja Tantra, Chapter XVIII, 
Verse 139-140, p. 132. 


Digitized by PPRACHIN, SOA 


Saints of Sahapaydna ; Their Chronology and Ideology 183 


246. 


247. 


248. 


252. 


253. 


Mr. NN. N. Upadhyaya—TAantric Bauddha Sadhana Aur 
Sahitya, p. 150-160. 


Buddhist ‘Tantras°is mainly divided into four kinds—Kriy3, 
Charya and Yoga and Anuttara Yoga Tantra. Kriya and 
Charya are prescribed for the beginners where as Yoga 
and Anuttara Yoga are meant for advanced Sadnaka. 
Anuttara Yoga Tantra are divided into ‘Prajna Tantra and 
Upaya ‘fantra and both figure in Sahajayana. Anuttara 
Yoga Tantra is also divided into Father. Mother and 
Advaya and as Sahajayana aims at the Non-dual Maha- 
sukha by commungling Prajna and UpAya it may be called 
as Anutitara Advaya Yoga Tantra, for a detail knowledge; 
See F. D. Lessing exrd A. Wayman—lIntroduction to the 
Buddhist Tantric Systems, p. 100, 251 and 253. 

Dr. K. K. Kara—AScharya Charya Chaya, p. 367. “Catila« 
Anuttara Swami”. 


Advaya Siddhi (M.S.C.L.B. N. 13124) pp. 35(B)-36(A) 
See also foot note No. 3 of page 206 of this chapter. 
Saraha’s view—See foot note No. 2 of page 206 of this 
chapter. 


F. D. Lessing and A. Wayman—lIntroduction: to the 
Buddhist Tantric Systems, p. 27. 


F. D. Lessing and A. Wayman—lIntroduction to the 
Buddhist Tantric Systems, p. 27. 

Buddha as Tantrist cannot be believed, 

See Chapter 1 of this work, page-9. (For that Buddha 
was not Tantrist). 

Sce also. L. A. Waddel—Tibetan Buddhism, p. 78 (For an 
account of Sumeru). 

Dr. Karuna Kara Kera—Aéscharya Charya Chaya, p. 481. 
“lUcha Ucha Pavata Tahi Vasai Savarfbal”. 

Ibid, p. 482. “Uchetyadi—Yogindrasya Svakaya Kamkala- 
dandamunnata Sumeru Shikharagre Mahasukha Charke—” 
Dr. S. B. Dasgupta—An Introduction to Tantric Buddkism, 


p. 147. 
(View of Sri Sampuika quoted) Vide foot note no. 1.» ~ 
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254. 
255. 


256. 


257. 
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Dr. S. B. Dasgupta—ALT.T.B., p. 147. 

The Hindus generally conceive six plexuses in the body, 
although sometimes their numbef is suggested as seven 
inclusive of the Sahasrara Cakra or the highest cerebral 
plexus. These plexuses are called (ij) Muiladhara or 
Sacro-coccygeal plexus (ii) Svadhisthana or Sacral plexus, 
(iii) Manipuraka or naval plexus (iv) Anahata or laryngeal 
plexus (vi) Ajfia or Mid eye-brow plexus. In addition to 
these six plexuses another plexus called Sahasrara or 
cerebreal plexus is also mentioned. The Miladhara plexus 
called Adhara, or Guhya Cakra, and located in between 
generative organ. and anus is four petalled and four lettered 
(Ba, Sha, sha, sa), Svadhigthana situated just at the base 
of generative organ is six-petalled and six lettered (Ba, 
bha, ma, ya, ra, la) Manipiraka situated in the paval 
region is ten-petalled and ten-lettered (Da, dha, na, Ta, 
Tha, da, dha, na, pa, pha) Anahata located in heart is 12 
petalled and twelve lettered (From Ka (Ka) to Tha (Tha) 
Visuddha situated at the junction of spinai cord and 
medulla oblongta is 16 petalled and sixteen lettered. All 
the vowels from a to au—16 vowels). Aja plexus located 
in between: the two eye-brows is two petalled and bi-lettered 
(Ha, Ksha) Sahasrara, the highest cerebral plexus is 
thousand petalled and fifty-lettered, i.e. (All the vowels 
and consonants) “‘Adhare Limga Nabhau Hridaya Sarasije 
Kanthadeshe Lalate, Dve patre Shodashare Dvi-dasa dasa 
dale Dvadasharddhe Chatuske Va sante Vala madhye 
daphakatha Sahite Kanthadese Svaranam, Ham Ksham Tatt- 
vartha yukta Sakaladalgata Varnarupam Namani”. Sce 
also Arthur Avalon—Serpent power. 


Gorakshanath—Siddhasiddbanta Paddhati—Chapter il, 
Vr. 31. 


Navachakram Kaladharam Trilaksham Vyomapam-chakar 
Samyak etat Na Janiti Sa Yogi nama dbaraka”. 


For location of Cakra See Hevajra Tantra (M.S.A.S.B. 


_—_ No. 11317), p. 50A. 
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258 


259. 


262. 


263. 


264. 


265. 


266. 


267. 


Dr. Maurice Winternitz—History of Indian Literature, 
Vol. 11, p. 388.e 

Mr. N. N. Upadtmyaya—Tantrik Bauddha Sadhana Aur 
Sahitya, p. 160. 

Dr. Maurice Winternitz—History of Indian Literature, 
Vol. I, p. 340. Dr. Winternitz vide foot note No. 1 quotes 
many scholars. 

Ed. Christmas Humphreys—The wisdom of Buddhism, p. 34. 
B. L. Suzuki—Mahbayana Buddhism, p. 37. 

Mr. Maurice Winternitz--History of Indian Literature, 
Vol. H, p. 340. 

B. L. Suzuki—Mahayana Buddhism, p. 37. 

Ed. Christmas Humphreys—The Wisdom of Buddhism, 
p. 34. 

B. L. Suzuki—Mahayana Buddhism, p. 37. 

Dr. M. Winternitz—History of Indian Literature, Vol. II, 
p. 340. 

B. L. Suzuki—Mabajsana Buddhism, p. 37. 

Ed. Christmas Humphreys—The Wisdom of Buddhism, 
p. 33-34. 

B. L. Suzuki—Mahayana Buddhism, p. 37. 

Dr. S. B. Das—An Introduction to Tantric Buddbism, 
p. 148. 

Dr. S. Radha Krishnan—lIndian Philosophy, Vol. I, p. 601- 
602. 

Ed. Dr. S. Bagchi—Guhya Samaja Tantra, Chapter VI, 
Verse-3, p. 21. 

“Duskarai Niyamestivrai Sevyamano Na Siddhyati 
Sarvakamopabhogastv Sevayanchashu Siddhyati”. 

Ed. H. P. Sastri—Advaya Vajra Samhgraha, p. 44. 
“Mayatusteh Vinabhogam ye kamah Svayamagata 
Mayaya Tanasou Bhumkte Yan: Maya Sarvasamgata”. 
Ed. Dr. B. Bbattackarya—Two Vajrayana Works, "p. 32 
Karmana Yena Vai Sattvah Kalpakotishatanyapi 
Pachyante Narake Ghoreistena yogi Vimuchyate”, 
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268. Heruka Tantra (M.S.R.A.S.B. No. 11279), pp. 74(A)- 
74(B). 

In Hevajra Tantra—It is called ‘the source of all geneses. 
Hevajra Tantra (M.S.A.S.B. No. 11317)-50(A). 

269. Heruka Tantra (M.S.R.A.S.B.S. 11279), p. 71(B). 

270. “‘Kanthe Sambhoga chakram tu Shodasha dala raktakam. 
Tanmadhye humkaram; tasya-orddhve ghantikarandhra- 
margena Amrpitam sravati nirantaram”’ 

Heruka Tantra—(M.S.R.A.S.B. 11279), p. 74(A). 

271. Shirasi Mahasukha Chakre chaturddala padmam, Suddha 
medhasthane Sarvasyadhararupatvat. Bodhi Mandala 
Svabhavam.’ 

Vahye Dvi-trimshad dala padmam. Tanmadhye hakaro- 
dhamukhare bhavati, Bodhichittatmakam Sendukala, Pam- 
chadashatmakam, Mahasukham vahennitya yogini shodashi- 
kala, Lalana rasana dvayor parsve Ali Kali Svarupini Sahaja- 
nanda Svabhavat cha Advayam paramesvar. 

Hervka Tantra (M.5.R.A.S.B. 11279), p. 73(B)-74(A). 

272. Sm Samputika Tantra (M.S.A.S.B. 4854), pp. 47(B)- 
48(A). 

273. lbid—See foot notes No. 3, 4, 5 and 6 of page 218 of this 
chapter. 

274. “Ekaram prithivi Jieya Karma mudrdatu lochana, Maha«- 
kripa 

275. Mahopaya Visvarupa Visvagochara, Sthita Nirmana 
Chakre Sa 

276. Vai Nabhau Viswepamkaje. ——— Vamkaratu Jalam 
Jiieyam 

277. Dharmamudratu Mamaka, Maitri pranidhirupa cha devi 
Vajramukhe Sthita, Dharma Chakre Tu Hridaye Ramya 
Astadalambuje. ———Makaram Vahniruddigsto Mahd- 
imudra Tu Pamdra, Mud:ta valayogena devi padmakulod- 
bhava, Sthita Sambhoga chakre tu kanthe dvyasta (dvy- 

° asta) daiambuje. 

: vakaro vayurupastu Sarva klesha prabhaiija- 

kah, Mahasamaya Mudra Vai devi karmakulanvita, upeksha 
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ଦ୍‌ 
Jnanayogena Tara Samsarakarini. Sri Mahasukha chaketu 
dva-Trimsad ddia pankaje”. 

Sr Samputika Tantra (M.S.A.S.B. No. 4854), pp. 47(B)- 
48(A). 

278. Ed. Dr. S. Bagchi—-Guhya Samaja Tantra, p. 111. 
“Prithivi Lochana khyata, Avdhatu Mamaki Smrita, pa- 
ndarakhya Bhavet ‘Tejo Vayustara Prakirtit&”, 

279. Ed. H. P. Sastri—Advaya Vajra Samgraba, p. 32. 
Chaturmudreti—Karma mudra, Dharma mudra, Maha 
mudra, Samaya muda. 

280. Sri Samputika Tantra (M.S.A.S.B. 4854), p. 3(B). 

Dr. J. Singh—Bauddhaganmei Tantric Siddhanta, p. 66. 
Dr. S. B. Dasgupta—Obscure Religious Cults, p. 91. 

281. Heruka Tantra (M.S.A.S.B. 11279), p. 74(B) “Lalana 
Praja svarupena rasanopaya samsthbita, Tayor madhye 
gatam devi Amkara Viswarupint”. 

Ed. H. P. Sastrir—Advaya Vajra Samgraha, p. 34. “Lalan& 
prajnia svarupena rasanopayasamsthita, Avadhuti Madbya- 
deshetu Grabya grahaka Varjita”. 

Dr. Karuna Kara Kara—AScharya Charya Chaya, p. 385, 
and p. 419. 

Song of Luipada fcr Dha-mana and Chamana, Song of 
Dombipada tor Ganga and Yamuna. 

Dr. P. C. Bagchi—Studies in Tantra, P. I, p. 69. 

282. Dr. S. B. Dasgupta—An Introduction to Tantric Buddhism: 
(1974 Edition), p. 155. Mr. N. N. Upadhyaya—Tantric 
Bauddha Sadhana Aur Sahitya, p. 151. 

283. Ekalla Vira Chanda Mabarosana Tantra (M.S.R.A.S.B. 
No. 9089), p. 115(A) “Lalanaprajfiasvabhaveoa Vama 
nadi prakirtita Rasanopayarupena Dakshine Samavastbita”. 

284. Dr. Karuna Kara Kara—-A$charya Charya Chaya, p. 345. 
“Anadibhava Vikalpanya dhyitva Prakriti pariSuddhava- 
dhuti rupena yoginopyaharnisham Jagaranam Kuyrvati”, 
Sunskrit commentary of Munidatta quoted. 

See also Dr. S. B. Dasgupta—Obscure Religious Cults, 
p. 91-92. ` 
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287. 


288. 


289. 
290. 


291. 


292. 
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Ekalla Vira Chanda Mabharosana Tantra (R.A.S.B. 9089), 
p. 15(A)-15(B). 

Ed. Dr. S. Bagchi—Guhya Samaja Tantra, p. 124, Chapter 
XVIII, Verse-37 “Sinyata Karunabhinnam Bodhichitta- 
miti Smritam”. 

See also Hevajra Tantra (M.S.A.S.B. No. 11317) Patal 
X, p. 30(A). 

“Nityam pravasvaram Shuddham Bodhichittam Jinalayam 
Sarvadharmamayam divyam Nikhilaspada karanam”. 

Ed. Dr. B. Bhattacharya—Two Vajrayana works—Prajfio- 
paya Vinischaya Siddhi, p. 10, Chapter II, Verse-29. 

Ed. H. P. Sastri—Advaya Vajra Samgraha, p. 49. 
Naisvabhavat Ajatatvam pratyayad Aniruddhbata, Bhavae- 
bhavavato Nasghto Yuganaddha tu Bhasgate, Sunyata Krpi- 
payor eikyam Bidheyam Na Svakalptah, Sunyatayah praka- 
Shasya prakritya yuganaddhata”,. 


bid. 


Dr. S. B. Dasgupta—An introduction to Tantric Buddhism, 
p.- 115, foot note No. 1, Pamchakrama quoted. 

‘Samsara Nivrittischeti Kalpana dvaya varjita, Ekibhavo 
bhavet yatra yuganaddha taduchyate. Samklesha Vyawva- 
danamcha Jiiatva tu jaramartbatah, Ekibhbavam tu yo vetti 
Sa vetti yuganaddhukam. Sakarabhavasamkalpa Niraka- 
ratva Kalpanam, Eki Kritva charet yogi Sa vetti yuganad- 
dhakam. Grahyan-cha Grahakan chaiva Dvividha Budd- 
hil Na Vidyate, Abhinnata Bhavenyatra, Tadaha Yuga- 
naddhakam. 

ଏ ଏ xX ଏ xX xX xX X xX 
Praja Karunayoreikyam Jiianam Yatra Pravartate, yugana- 
ddhamiti khyatam: Karmoyam Buddha gochara”. 


Ed. B. Bhattacharya—Sadhanamala—Vol. H, p. 505. 
“Eka Svabhavikah kaya Sinyata-karunadvaya 


~Napu-msakamiti knyatam Yuganaddhamiti kvachit’”’ 


~~ 


Ibid, Vol. I, p. 17. 
“FEtad Advayamityuktam Bodhichittam Idamparam” 
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293. Dr. H.eV. Guenther—Yuganaddha—The Tantric view of 
life, p.'8. 

294. F. D. Lessing and A. Wayman—Introduction to the 
Buddhist Tantric Systems—318 & 314, foot note No. 7 in 
page 318, and foot note No. 21 in page 334. 

295. Marmakalika Tantra, (B. N. Sans. No. 83) M.S.P. 5(A). 
“Chyuti-Viraga Sambhutih Viragad Dukkha Sambhavam, 
Dukhat dhatu Kshyam Pumsam Ksh-ayéat Mrityuh 
Prajayate”. n 

296. Hevajra Tantra (M.S.A.S.B. No. 11317), p. 47 (B)-48(A). 
Bodhichittamutpadayet Vaivritti-Samvritti rupakam 
Samvrittam Kunda Samkasham Vivrittarm Sukharupinam”. 
Here Kunda flower symbolises the Semen—Virile. 

297. Dr. Karuna Kara Kaia—A$charya Charya Chaya, p. 336. 
“Patite Bodhichitte tu Sarvasiddhinidbanake. Murchchhite 

~ Skandha Vijiiane kutah Siddhiranindirah”. 

298. Ed. Dr. S. Bagchi—Guhya Samaja Tantra, p. 125—Chapter 
XVIII, Verse 50 “Lakshanam Ragamasaktih Xxxxx”. 

See Sri Samputika Tantra (M.S.R.A.S.B. No. 4854), 
p. 10(B). 

299. Ed. Dr. B. Bhattacharya—Two Vajrayana Works—Praj- 
flopaya Vinischaya Siddhi, Chapter I, Verse-15, p. 5. 
“Rajanti Ashegshaduhkhaughanuyamstu duhkha hetu 
Sarva sattvam yatah Tasmat Kripa raga pragiyate”. 

300. Jvalavali Vajram&lé Tantra (M.S.B.N. Sans. No 47), 
p. 19(B). 

‘“Yuganaddho Maharaga Sthito Yatra Saprajfiakah”. 

301. Dr. Karuna Kara Kara—Aécharya Cbarya Caya, p. 338. 
Hevajra Tantra quoted. “‘Rigena Vadhyatc Loko Riagena 
Vai Vimuchyate”. a 

302. Ed. Dr. S. Bagchi—Guhya Samaja Tantra, p. 12. 
Chapter XVIII—Verse, 59. 

“Rigo Rigopabhogena Kshayaragah Padmantakrit xxx”. 
Dr. S. B. Dasgupta—An Introduction to Tantric Bud- 
dhism, p. 123, foot rote No. 2 (Subhasgita Samgraha quoted). 
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304. 


305. 


306. 


307. 


311. 


312. 
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and (Efkallavira Chanda Mahrosana Tantra quoted). 
“Ragena hanyate Rigo Vahoidahan: cha Vahning” 
Hevajra Tantra (M.S.A.S.B. 11317)-22B-23A. 

“Sama tulyamitiproktam Tasya Chakre rasa} smritah 
Samarasat Tvekabhavatvarn etenarthen Bhanyate”, 
Achintya-dvaya-kramopadesha of Kuddila pada (M.S.C. 
L.B. No. 13124), p. 108 (B)” AdvayakAra Sarvan tu 
dvayam etad na Vidyate, Samam Samarasakaram Achintya 
Jiiana Sambhutam”. 

Hevajra Tantra (M.S.A.S.B. 11317), p. 22B. 
““Hinamadhyctkristanyeva Anyani yani Tani cha, Sarvetani 
Samaniti Drastavya Tattva bhavatah”, 

Ibid, p. 23 (B). 

“Sthira chalascha ye bhavastruna gulma latadayam 
Bhavyate Vai paramtattvarn Atmabhavam Svarupakamn’”. 
Ed. Dr. P. C. Bagchi—Dohakosa Song, No. 46. 

“Jabbe Mana Atthamana Jai Tanu ruttai Vandbhana 

Tabbe Samarasa Sahaje Vajjai Nau Sudda Na Brahmana”. 
Dr. J. Singh—Bauddhaganmei Tantric Siddhanta, Part-I, 
p. 129. 

“Jima Jale pania Talia Bhedana Jaa 

Tima Manaraana Samarase gaana Samaa”. 

Guhyasiddhi (M.S.C.L.B. No. 3124) P. 13(A). 

Ed. B. Bhattacharya—Two Vajrayana Works, Jnianasiddhi- 
Chapter, VIX Mahbasukha Prativarnika Pratishedha)' Verse-3. 
Ed. B. Bhattacharya—Two Vajrayana Works—Prajfiopaya 
Vinischaya Siddhi, p. 6. “Ananta Sukharupatvat $i 
Mahasukha Samjfiitam”. 

Ed. H. P. Sastri—Advyaya Vajra Samgraha—““Sukhabhave 
na bodhi syat mata va Sukharupint”’—Vide page. 50. 

Sri Kalachakra Tantra (M. S. Cambridge Add No. 1364) 
quoted in Dr. S. B. Dasgupta—An Introduction to Tantric 


Buddhism, p. 137 foot note No. 6. 


“Sarva-Karam prayaty Akshara Sukha-nahatam Jiiana- 
kaya” 
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ତ 
See also Journal of Asiatic Society, Letters, Vol. XVIII, 
1952, No. 2, p. 75 (Quoted from Vimalaprava) Here Kala- 
chakra is depicted*Was “Paramasukhapurna Jrianakaya”, 

313. Journal of Asiatic Society, Letters Vol. XVII, 1952, 
No. 2. p. 75, (Vimala Prava quoted). 

314. Dr. Karuna Kara K2ra—AScharya Charyi3 Chaya, p. 335. 
“Didha Karia Mahisuha Parimana, Lui Bhanai garu puch- 
chia Jana. 

315. Dr. J. Singh—Bauddhaganmce: Tantric Siddhanta, p. 140. 
“Tini Bhvana Mai Vahia hele 
Hau Suteli Mahasuha Lile”. 

316. Dr. H. V. Guenther—Yuganaddha, the Tantric view of 
Life, p. 7. 

217. Dr. Karuna Kara Kaora—A$charya Charya Chaya, p. 335. 
“GSaala Samahia Kahi Kariai 
Sukha Duhkhate Nichita Mariat”’ (Song of Luipada). 

318. Dr. J. Singh—Bauddhaginme! Tantric Siddhanta, p. 97 
(Part-I). 

“Apane rachi rachi Bhava Nirvana 
Miche Loa Vandhavae Apana”. 

319. Ibid, p. 101 (Part-1)' “Suina ha Avidara Are Niamana 
Tohora doshe”. 

220. Ibid, p. 97. 

“Yo ethu Jama marane Visamka 
So Karau rasa rasinere Kamkha” 

321. Ibid, p. 98 “Nada Na Vimdu Na Ravi Shashimandala”. 
322. Ed. Dr. S. Mokherjee—The Nava Nalanda Mahavihar 
Research Publicatior, Vol. IT, p. 64 (Hindi Section). 
“Pandia Saala Sattha Vakhanai, Dehahi Buddha Vasanta 

Na Janai”. 
Dohakosa of Sarahapada quoted. 

323. Pr. J. Sirgh—Bauddhaginmei Tantric Siddhanta, Part-I, 
p. 98. 

“Niadi Bohi ma Jahure Lémka”. 
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Ed. Dr. B. Bhattacharya—Nispanna Yogavals 79. 
Lamkesvart Drimachchhaya-® i 
I am inclined to believe this Larmka as modern Sonepur in 
Bolangir which was a seat of Tantric practices. See Second 
Chapter of this work. 

324. Dr. S. B. Dasgupta—Obscure Religious Cults, p. 54-56. 


325. Dr. Karuna Kara Kara—AsScharya Charya Chaya, p. 503. 
“Ujure Uju chadi Na Lehure Vamka, Niadi Bohima 
Jahure Lamka”. 

326. Ibid, p. 503 ““Vama Dahina Jo Khala Bikhala” 

See also the- Sanskrit commentary in p. 504. 
“Mahasukha puragamanaya Avadhutimargamativa 
Susaram — — — ” (commentary of Munidatta quoted). 
327. Advaya Siddhi (M.S C.L.B. No. 13124), p. 35(B)-36(A). 
“Na Kasta Kalpanam Kuryat Nopavaso Na cha Kriyam 
Sninam 
Shoucham Na Chaivitra gramadharma Vivarjanam Na 
Chapt 
Vandayed devan Kastha Pashana mrinmayan Puja masyeva 
Kayasya Kuryannityam Samahitam Gamyagamya Vikalpam 
tu 
Bhakshyabhakshyarmn Tathaivacha Peyapeyam Tatha Mantri 
Kuryat naiva Samahitamn 
Sarva Varna samuddbhuta Jugupsa& Naiva yoshitam 
Saiva Bhagavati Prajfia Samvrittya rupamashrita” 

328. Ibid. 

223. Ibid. 

330. Advaya Siddhi (M.S.C.L.B. No. 13124) pp. 35(B)-36(A). 

331. Ibid. 

332. Paificakrama (M.S.B.N. Sans. 65) p. 20A-21(B) 

See foot note No. 1 of page 195 of this chapter. 


333. ~lbid. p.22B-23A. “Sarvasinyam padam Tachcha Jiiantrayam 
Visuddhitam, Jrianasuddhi padam Tattvarm Sarvajniatvam 
Anuyttaram, Nirakaram NirabhAaso, Nirdvardam paramam 
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335, 


336. 


339. 


340. 


341. 


342. 
343. 


ଶା A 
Sivam,a~Astiti Na Cha Nasti na Na Cha Tad Vakya- 
gocharm”, 2 


Dr. Karuna Kara Kara—Aécharya Charya Chaya, p. 481. 
“Suna Nairamani Kanthe Laiya Mabisuhe Rati Pohai” 
Dr. J. Singh—Bauddhaganmei Tantric Siddhanta, p. 105 
(Part-I) 

“Mahasuhe Vilasai Shavart Laiya Suna Mahelr”. 

Dr. Karuna Kara Kara—A$charya Charya Chaya, p. 335. 
“Kaa Taruvara Pancha Vi Dala, Charnchala Chie paitha 
Kala”. 

Ibid, p. 335—“Didha Karia Mahiasukha Parimana”. 

Jbid, p. 488. 

“Jaher Viana Chinha Ruva na Jani 

So Kaise Agama Beei Vakhani”. 

Dr. Karuna Kara Kara—A$ckarya Charya Chaya, p. 335. 
“Saala Samahia Kahi Karivai, Sukhadukhate Nichita 
maria{” 

Ibid, p. 339. Mun‘datta in the commentary explains it 
(as consistent with the suggestion of Sf Samaja)—“‘Pam- 
chakaman vwparityajya Tapobhur na cha pidayed, Sukhena 
Sadhayed bodhi yoga—tamtra-nusarata”. 

Dr. J. Singh—Bauddhaganmei Tantric Siddhanta, p. 158 
(Part-I) 

“Sone Bharati Karuna Navi 

Rupa Thoi Nahika Thavi”. 

Ibid, p. 159. ‘Vama dahinachapi mili mili mamga Vatata 
milila Mahasukha Samga”. 

See page 173 of this chapter, Foot note No. 2. 

B. Dutta—Mystic Tales of Lama Taranath, p. 14. 

Dr. Karuna Kara Kara—Aécharya Charya Chaya, p. 352. 
Here in his song Virupa delineate such a clear“ picture of 
preparing wine that it becomes worthy of inclination to 
believe that he had intimate relations with, this brandy 
selling woman -of Orissa, 
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346. 
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348, 


349. 


350. 


351. 


353. 
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Dr. Karuna Kara Kara—AScharya Charya Ghaya, p. 352. 
“Sahaje Thira Kari Varuni Samdhe 

Ibid, p. 353. 

(Sanskrit commentary by Munidatta) 

“Varuniti Samdhya-Bachanena Samvritti 

Bodhichitteam Bodhavyam”. 


Dr. Karuna Kara Kara—Ascharya Charya Chaya, p. 352 
“Sahaje ‘Thira Kari Virunfi Vande, Je Ajaramara hoi ditha 
Kandhe” 

Dr. N. K. Sehu—Buddhism in Orissa, p. 169. 

Dr. Karina Kara Kara—Ascharya Charya Chaya, p. 551. 
“Bhava Jaina Avai ethu Koi”. 

Dr. J. Singh—Bauddhaganmei Tantric Siddhanta, p. 132 
(Part-I) 

“Te Tini Te Tini Tini ho bhinna, Bhanai Kanhu Bhavapari 
Chchhinna”. 

Bhava-parichchhina here signifies Bhava-Vikalpa or World- 
delusion or illusive mentation. 

Dr. J. Singh—Bauddhaganmei Tantric Siddhanta, p. 147 
(Part-I) “Chia Sahaje Suna Sampunna Kandhaviyoe Ma 
hoi Visanna”. 

Dr. Karuna Kara Kara—Ascharya Charya Chaya, p. 541. 
“Jo Mana goara Ala Jala Agama Pothi Ista mala Bhana 
Kaise Sehaja Vola Vajaa, Kiya-vak-chia Jasu na Samaa. 
Ale Guru Uesai Sisa, Vakpathatita kahiva Kisa. 

Je Tei Voli Te ta Bitala Gury Vova Se Sisa Kala”. 

Dr. Karuna Kara Kara—A$charya Charya Chaya, p. 391. 
A song of Kanhupada described—(Go through the whole 
poem. 

Dr. J. Singh—Bauddhaganmei Tintric Siddhinta Part I, 
page 134. 

(See here the whole poem of Kanhupada) page 136. (See 


‘here the whole poem of Kanhupada). 


Dr. Karuna Kara Kara—Ascharya Charya Chaya, p. 446. 
(See here the entire poem of Kianhupada). 
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C7 5S 
355. Dr. Karana Kara Kara—Ascharya Charya Chaya, p. 514. 
“Kinto “mante Kinto Tante Kinthore Jhana Vakhane 
Apaithana Mahisuhaline Dulakkha Parama Nivane” 


356. Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 
terism, p. 79. 

357. Dr. Karuna Kara Kara—As$charya Charya Chaya, p. 55. 
Dr. Dharmavir Bharati—Siddha Sahitya, p. 51-52. 


358. Dr. Karuna Kara Kara—As$charya Charya Chaya, p. 436. 
Here in his poem Vinapada not only describes°the making 
of Harp but also its musical secrecy of tuning. 

359. Ibid, p. 437. Go through the significance of the poems 
recorded here. 


360. Ed. H. P. Sastri—Advaya Vajra Samgraha, p. 13. 
“ Acharyeshvavamanesh, XXXXXXXXXXXX”. 


361. Dr. J. Singh—Bauddhaganmei Tantric Siddhanta, p. 107 
(Part-I), “Lui Bhanai Guru Puchchia Jana”. 


362. Ibid, p. 122. 
“GSadguru bohe Karaha so Nichchala”. 


363. Dr. K. K. Kara—A¢€charya Charya Chaya, p. 335. 
“I ui Bhanai Amhe Jhane ditha 
Dhamana Chamana Beni Pindi Baitha”. 
364. Ibid, p. 344-345. 
“Rukhero Tentuli Kumbhire Khaa” (vide p. 344). 
“parishodhita Kumbhaka Samadhin& XxxX 
Tasya Nisvabhavi Karanam Kurvant!” 
(Vide page—345 Commentary of Munidatte quoted). 
365. Dr. Karuna Kara Kara—A$charya Charya Chaya, p. 352. 
“Eka se Ghadai Sarui Nala 
Bhanai Virua Thira Kari Chala”. 
Ibid, p. 354. “Tatha Sukra Nadikaya xX0X 
Bodhichittam Sthairyam Kritva Nistaranga rupena chalaya”. 
366. Ibid, p. 358. | | 5 
“Khepahu Joini lepa na j2a, Manikule Bahia Odiyane 
Samia”. 
Ibid, pvp. 359. “Manimuladurddham gatva ° Mahgasukha 
chakre Anta bhavatit;”, ଷ୍ 
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2? 376. 


377. 


378 
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Ibid, p. 403. N ¬ 

“Maria Shasu Nananda ghare Shalit Maa ‘maria kanhu 
bhaila Kapa”. 5 

In Patfichakrama, the vital wind is called Miya. Pancha 
Krama (M. S. B. N. Sans. 65), p. 27(A). 

Dr. K. K. Karan—AS$charya Charya Chaya, p 404. 
“Swasam Purvoktam Manaeh Pavanam Tamadhikritya 
Chakshurindriyadi Vijfianam vatam nandaprakaram Bodha- 
vyam?. 

Dr. H. V. Guenther—Yuganaddha—The Tantric View of 
Life, p. 99. 

Dr. S. B. Dasgupta—Obscure Religious Cults, p. 98. 


Dr. S. B. Dasgupta—An Introduction to Tantric Buddhism, 
p. 174-75. 


Sri Samputika Tantra (M.S.R.A.S.B. No. 4854), p. 10(a). 
See pages 214-216 of this chapter. 


Ed. B. Bhattacharya—Two Vajrayana Works— Jnana 
Siddhi, p. 33. 

“Prajriopayam Samayogat Nastipapam prakiritam 

X ଏ ଏ XxX XxX ଏ ଏ xX ¥ 
Bhakshya-bhakshya Vinirmuktah pevanpeya Vivarjitah 
Gamyagamya Vinirmukto Bhaved Yogi Samahitah”. 

Ed. Dr. S. Bachi—Guhya Samaja Tantra—Chapter VII, 
Verse-3, p. 21. 

Dr. B. Bhbattacharya—An Introduction to Tantric Buddhist 
Esoterism, p. 81 (Dombipada quoted). 

“ Anandena Sukham Kimchit Paramananda Tatodhikam 
Viramananda Virama syat Sahajananda stu Sheshatah”. 
Panchakrama (M.S.B.N. No. 65), -p. 20(A) 

“Alokam Sinya Prajna cha Chittam cha paratantrakam”. 


Panchakrama (M.S.B.N. No. 65), p. 20(B). It is called 


Alokabhisa or manifestation of light also. 


_“Parikalpitam Tatha proktam prokta cbaitasikarntatha”. 


Ibid, p. 21(AY 
*‘Alokasyopalabdhischa Upalavdham Tathaiva cha 
Parinishpannakam chaiva Avidya Chaiva nimatah”, 
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379. Ibid, ps 22(B)Y—23(A) 

“Siunyhireya Vrshuddhiryo Prabhasvaram Ihochyate 
SarvaSiunyam padam Tachcha Jnanatraya Vishuddhitah 

X X xX xX xX xX ଏ xX ଏ 
Nirvikaram Nirabhaso Nirdvandam Paramam Sivam 

Astiti Na cha Nasti Na Nacha Tad Vakyegocharam 

XxX xX xX xX Xx xX xX xX Xx 
Sarvakaro Varo petah Sarvajiio Jayate Tatah. 

380. Ed. M. EB. Karelli —Sekkoddesha Tika of Nedepade (Baroda 
Publication), pp. 26-27. 

381. Hevajra Tantra (M.S. R.A.S.B. No. 11317), p. 39(A) 
“Vicitram Cha Vipakam cha Vimardo Vilakshanastatha, 
Chatuh kshana Samagamya evam Jananiti yoginall. 
Vicitam Vividbham Khyatam alingana-chumbanadikam, 
Vipakam tad Viparyasam Sukha-Jnanasya bhunjanam. 
Vimardam alocanam proktam Sukhabhuktam Mayeti cha, 
Vilakshanam «ribhbyo-nyatra raga-raga Vivarjitam. Vicitre 
prathamanandah paramananda Vipakake, Virimanando 
Vimardascha Sahajananda Vilaksane”. 

382. Limga Purana—Ed. Sriram Sharma Chapter V1, Verse 24. 
“Bhogena Triptir Naivasti”. 

383. Dr. H. V. Guenther—Yuganaddha—The Tantric view of 
Life, p. 96. 

384. Jno Carya songs of Sabaripada, Kanhupada Viripada and 
in many other such mud:a appears both in the relative and 
absolute aspects of Bodhicitta. 

See Dr. J. Singh—Bauddhaganmci Tantric Siddhanta 
(Part-1) p. 103, p. 142, p. 134, p. 150. 

385. Dr. Karuna Kara Kara—Aécharya Charya Chaya, p. 336. 
“Patite Bodhichitte tu Sarvasiddhi nidhanake 
Murchchite Skandba Vijnane, Kutah Siddhiraninditah”. 
And also in other works. 

“Utpidya Kamale Vajram Boddhichittam tu Notsrajet”. 


386. \Dr. S. Bagchi—Guhya Samija Tantra Chapter XVII, 
Verse 133. I 
“Siddhiruttamamityahur Buddha Buddhatva Sédhanam”. 
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APPENDIX-A a 


As referred to above with regard to chronological systematisation 


of the Tantric Buddhist Siddhas 


On the available informations ‘rom various Sources, we are 
inclined to form the chrouojogy of Tantric Buddhist Siddhas as 


follows — 


1. 


750 A.D. 
to 
650 A.D. 


840 A.D. 
to 
900 A.D. 


900 A.D. 
to 
1000 A.D. 


1050 A.D. 
to 
a 115° A.D. 


Age of Mantrayana-605 A.D.—750 A.D. 


Tantric Buddhist Scholars afforescent during this 
Age—Subhakarasimha, Vajrabodhi, Amocghavajra 
etcetera. 


Age of Tantrayana-750 A.D.—1200 A.D. 


Tantric Buddhist Scholars of this period—Saraha, 


Nagarjuna Sabari, Luipada, Vajraghanta, Kam- 
balapa,-Padmavajra, 

Ananga Vajra, Indrabhuti, Padmasambhava, Lax- 
minkaia, Lalita Vajra, Lilavajra, Kukkuripada, 


Buddhasrijiana, Dipamkarabhadra, Darikapada, 
etcetera. 


Jalandhar, Kanhu, Viripa, Kalavirupa, 
Sahajayogini Chinta, Dombi Heruka, etcetera 


Tilopada, 980-1055 A.D.—Piriopada, Naropi, 
Bodhi$hri, Avadhutipa, Dipamkara Srijnana or 
Atisa, Vagisvara Kirti, etcetera. 

Paundit Abhayakaragupta, Jiianamitia and other 
Jater Siddhas. 


Even after this, Siddhas continued tc flourish and 
Sahajayana continued to influence Orissan Cul- 
ture even upto 19th century A.D. 
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Sahajayana and the Contemporary 
Society of Orissa 


Man is the creator and innovator of all religions of the 
world. Progenitors. patrons, propagators and the protagonists 
of these religions are all men born and brought up in the lap of 
society. Even despite their ethical segregation of some of the 
social elements, they are never unsocial for all their missions are 
for the man in society and not for:themselves alone. 

Almost ail the religions are accompanied by a bulk of 
literatures. Their literatures are also the creations of man and 
tor man in the society. Sahajayana, its philosophy and its 
literatures are likewise the creations of man and for man in the 
society. The Siddhacaryas or the Saint-poets of Sahajayana are 
all men born, bred and grown up in the society and their compo- 
sitions are for man in the society and not for themselves alone. 
‘Their Carya Songs and Dohas composed in intentional language 
narrate symbolically and extrinsically the filial life of man, his 
sexual instincts, his foods and drinks, his robes and ornaments, 
his domestication of animals, his agriculture, his navigations, his 
professions, his modes of matrimony, his dramatic and musical 
performances, the existing evils in social and religious systems 
and many other facts of his social life whereas intrinsically they 
epitomize ‘the Yoga and philosophy of SahajayAana. 

Natural gjnstincts consociated with the needs for retaining 

vitality have made man a filial animal. Family lies at the root 
of society in all over the world throughout the ages. The 
Siddhas, brought up im the lap of family, must not have forgotten 
its importance even despite their consecration to a Saintly life. 
Bhusp-Kupada even despite his sainthood and his emangiretion 
from’ the dual mentation of the phenomenal world, ates a 
symbolical reference to his aspiration of living kappily in the 
family!. Although the familism of Bhugukupada in his pogms 
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defies all the mundane confinements and Teveals_, his absolute 
oneness with the cosmic family of uni-aid ommni-‘mamnifestative 
void (Sinyata) ultimately, yet this vymbolical reference may 
suggest the prevence of a mappy tamuly life in Eastern India 
during the middle ages where Sahajayana developed as a promi- 
nent Yogic school of Tantric Buddhism and even his sexo-yogic 
practice with iiss Mabhamudra and its initial plcasure. 

Family owes its origin to the conjugality of woman and man, 
sociologically termed as wife and husband. Conjugality is gene- 
rally preceded by marrjage. Studies on marriage may rcveal 
its different categorizations and its various interpretations in the 
texts of various scholars, but in its real essence, marriage is a 
social regulation and recognition of the sexual relationship 
between man and woman generally. Socjable marriage obiains a 
symbolical reference in the culture of Sahajayana. Kanhupada, 
a saint of Orissa, similises dn his Carya song, this sociable 
marriage while delineating his Yogic system”. ‘Lhis similization 
or the usige of simile points out the celebration. of the marriage 
ceremony with much pomp and grandeur in the society of 
Orissa and Eastern India. Marriage as portrayed in Carya song 
of Kanhupada is celebrated with procession accompanied by 
musical performances’. Dowries are given to the son-in-law, 
while daughter is given in marrjage to him*. Bride and bride- 
groom enjoy happily sexual life throughout the day and night 
and never separate themselves cven for a moment’. All these 
descriptions by a Siddha who is a native of Orissa undoubtedly 
point out to the prevalence of pompous marriage ceremony and: 
a happy sexual Life in the scoiety of Orissa dn ithe middle ages. 
It also indicates the preseniation of dowrijes in marriage in the 

“then society of Orissa. 

3 Right from the afflorescence of vedic civilization and Culture, 
India has developed in the midst of her major popuiace a famuily- 
system of patriarchal nature. In patriarchal family the eldest 
as well as the active maJe member becomes the guardian. Simile 
delineating the fear of daughter-in-law to the father-in-law in 
the Carya song of Kukkuripada® points out the patrilineal 
supremacy in’ major filial organisation of Eastern India where 
the Carya writers flourished in the middle ages. 
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In *coingidence “with the Siddha Age, Orissa in its major 
parts was tuled by” the Bhuma-Karas and Somavamsis. As 
revealed from the pages Cf history, a number of queens dominated 
over the Bhauma empire as fullfledged suzerain monarchs‘. Queen 
Vasata otliciated as the regent of her son, Balarjuna, when the 
latter was a minor’, Trikalinga Mahadevi played a vital role in 
the administration when her husband was rullmg over Khinjali- 
mandala from his capital vanjulvaka’. Laxmlinkara, associated 
with the initial devclopmcnt of Sahajayana in Orissa, extols 
woman as the relative manifestation of Goddess® Prajia and 
advises the protagonists of Sahajayana not t9 hate woman even 
though she owes her genesis to a lower caste!’ The female 
force variously termed as Candali, Dombi, Sabari etcetera are 
described as Gharani or mistress of the house-holding, uudoub- 
tedly an honorific title, which figures in the Carya songs seve- 
rally!3, Even cespite th2e afore-stated prestigeous position of 
women in the family as well in society in general, instances of 
their dishonour and moral degenerations are not absolutely lack- 
ing in the social system of Mediaeval Orissa. Kanhupada while 
displaying ihe honourability of his female force by delineating 
her as the mistress of the house!? in one of his songs calls her a 
Chinnali which is undoubtedly a contemptuous terms of moral 
laxity!#. Sabaripada, delineating honourably his female force as 
the mistress of the home, depiots her as a harlot at the same- 
time in his poem, 

As suggested earlier, Sahajayana advocated the elimination 
of attachment not by the absolute dissuation from the gratification 
of the natural propensities but by a process of their intense 
propitation. As a learned geneticist of the present scientific 
world traces both masculinity and feminity—a bi-sexual com 
position in cach protoplasm, chromosomes and cytoplasm—thej 
agents of genesis—the Tantric Buddhists endowed with a deep 
Yogic insight conceived the omnipresence of their Noumenon in 
each animate phenomenon of the world!®. They ascribed their 
omnific ultimate Reality with two aspects—(i) the Absolute 
aspect and (ii) the Relative aspect. In the Absolute aspect this 
Noumenon represent the absolute non-dualismn. Jo the relative, 
aspect, this omnific ultimate Reality is ascribed with a bifolded 
creative potency which inciudes both the female alias static aspest 
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end the male alias dynamic aspect. Their ‘1antric, ideal; Yuga- 
naddha expresses in its absolute aspect a perfect and pure non- 
dualism with the Supreme Reality whereas in the relative aspect 
it represents the harmonisation of the female alias static aspect 
end male alias dynamic aspect to eliminate the bondage of 
attachments through the propitiation of attachments and to uplift 
the Bodhicitta, the vital essence, through the subtle channel of 
Avadhuti. Elevation of Bodhicitta through this channel and its 
stebilization in the Ushnoisa Kamala or Cerebral Lotus ensure 
Supreme Eliss or Mabasukha concomitant with, Buddhahood. 
Dr. S. B. Dasgupta advocates that the female force of Caryapada 
shovld not be confused with the woman of flesh and blood:®. 
Evidences from different sources make it difficult to accept the 
view of this erudite scholar. Laxminkara, as seen carlier, con- 
siders all women of the phenomenal world as the relative mani- 
festation of Bhagavati Praja, the feminine aspect of the Sahajiya 
Noumenon in Tantric Buddhism!’ In Jvalavali Vajramala 
Tantra, all the men are depicted as the manifestations of Upaya— 
the male aspect of this Noumenon; where as all the women are 
depicted as the manifestations of Prajfia—the female aspect of 
this Noumenon!8. In the Guhya Samaja Tantra, it is clearly 
Suggested that a beautiful damsel of sweet sixteen should be 
consecrated as Prajna in the Tantric practices of Vajrayana!®, 
Anarnga Vajra while delineating the Prajiiavigsheka or consecra- 
tion of Prajna clearly cites reference to the woman born of the 
union of woman and man”®. Indrabhuti while delineating Malha- 
niudra relates her with the woman of flesh and blood! and 
explains the Padma or Lotus as the female generative organ and 
Vajra as the male generative organ®®. In Sadhanamala scxual 
_intercourse with woman is recommended for pleasing Kurukulla®. 
mi Prajiiopaya Vini§chaya Siddhi all the methods of sexual 
“intercourse are portrayed graphically®#, In Sckoddesha ‘Tika, 
Karmamudra is explained as a woman with exuberant breasts and 
Jovely hair, and Karman is explained as kissing, embracing and 
other sexval aclivities?, Gunduripada cites reference to 
Kundura-Yoga in his poem?® and this Kundura Yoga as explained 
by the Commentator Munidatta both extrinsically and irtrinsi- 
cally signifies-the union of sex-organs and the harmony of Prajna 
-apd Upaya in perpetual Bliss?’. “Tiadda’” as occurring in poem: 


Digitized by PPRACHIN, SOA 


Sahajayiina and the Contemporary Society of Orissa 203 


of Guriduripada signifies both the synonymous of female genital 
organ®® and the three nerpes—Lalana, Rasana and Avadhuti. 
The “Kamala-Kulisha’”’ fm this poem is explained as female and 
male generative organs in congruence with the suggestion of 
Jriana-Siddhi®® and also as the Cebrebral Plexus and Bodhicitta. 
Similar reference of duplicate significance are also found in the 
poem of Bhusukupada?®’, As revealed from?the accounts of 
Lama Taranath, Saraha accepts the daughter of an arrow Smith 
as his Manamudria where as Sabaripada accepts Logi and Guni 
renamed as Padmavati and Jiianavati as his female Pantners of his 
sexo-yogic practices®!, Without thus furthering the augmenta- 
tions of examplary quotations it may be suggested that the female 
force entcred into Sahajayana both as (i) woman of flesh and 
blood and (ii) as the female principle or Prajfia, the static aspect 
of the Supreme Reality. As the former she helps a Sadhaka or 
acherent for the negation of sexual instinots through its grati- 
fication and in the latter aspect she in a harmonious equilibrium 
with Rasana and Avadhuti helps the elevation and stabilization 
of Bodhichitta alias seminal fluid to negate its downward flow. 
Buddhahood is attained only when the Bodhicitta remains 
motionless in cerebral plexus, and in the Tantric Buddhist texts 
the adherent is warmed not to allow under any circumstance the 
dlown-ward flow of Bodlhicitta??®. 

Instances of deviations, perevrsions and moral degenerations 
are not sparse in any of Yogic schools at least when an adherent 
is on the way to his perfection and it is not suggestible that all 
the adherents of Tantric Buddhist Yoga absolutcly surpassed 
them. True it is, women belonging to the royal blood as 
Laxminkara and Sukhalalita alias Sahajasiddhi had been the 
protagonists of Sahajayoga and Sukhalalita even despite her. 
Kshatriya lineage is depicted as a dancing girl®? in the accounts; 
of Tarinath. All these discussions thus make it clear that 
woman in general in the society ofsOrissa in the middle ages 
occupied a higher position although instances of their prostitu- 
tion, and dishonour by abusive language are not entirely sparse. 
In violation to the restrictions of Smriti writers like Manu, 
Yajfiavalkya, Narada, Katyayana and 9th century A.D.—Com- 
mentator Medhatithi#4, they during tne reigns of Bhauma-Katas 
and Somavamsis which coincide with the Age of Siddhas fgued 
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as the manifestations of Prajnia, cnjoyed considerable freedom, 
preached and philosophized religion, mastered Sanskrit language, 
ruled supreme in Tosala and Southern Kosala in Orissa, granted 
lands, became well-versed in dance and music asserted their 
rights to the throne and kingdom of their deceased husbands, 
constructed temples and protagonised Tantric cults and Yoga. 
The practice of Sati or the self-immolation of tlie widows after 
the death of their husbands, does not appear to been prominent 
enher during the rule of Bhauma-Karas or during the rule of 
Somavamsis in Orissa. The Bhauma queens andqueen Vasata 
of Soma ruling houge not only survived enen after the demise of 
their husbands, but also held the reins of thk¢ government as 
full-fledged sovereign monarchs and as regent. As hinted by the 
culture of Sahajayana, widows in general lived in the vooiety 
even after the death of their husbands even though they observed 
the vow of fasting for deys together’, The daughtcr-in-laws in 
the families appear to have bee affraid of the father-in-Jaws 
and mother-in-laws, who imposed monetary restrictions on them, 
having locked the house very often3¢’, Men and women seem to 
have enjoyed happy sexual life in accordance with the texts of 
erotics where sexual deviccs of causing the mouon of moon and 
the enjoyment of several women are depicted generally”. Poly« 
gamy was a known practice in the society of mediaeval Orissa, 
although cwing to the paucity of materials, amplification of the 
nature of its prevalence may not be made authenaically. The 
Bhauma king Subhakaradeva V 1s described to have married 
Gauri Mahadevi and Vakula Mahadevi38. The Bhatfija. King, 
Nettabharija III alias Kal-yana Kalashad two queens named 
Mammaya and Jachchhika?®, 

Ricc appcars to be the commonly used edible grain among 
the populace of Orissa during the middle ages. Jn the Sirpur 
danscription of the time of MahaSivagupta Balarjuna, authentic 
evidence of establishing a Satra or a feeding-house by a Buddhist 
monk calied Anandaprava to feed the Buddhist mendicants with 
white rice is recorded’. Jn this inscription reference to 
Vyafijana or delicious curry is also cited. In his Carya, song 
Tentanapada refers rice as the daily used cereal’, Dr. B. K. 
Sarma, observes the figures of different cakes in the base relief of 
Muktesvar temple and a number of globular lumps made up of 
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Small: rounds grains ~consimilizing the sweet meat of the present 
days. References to milk and butters are clearly oited in the 
songs of Kanhupada and” Tentanapada*?, Mangoes, bassialalifolia 
and other fruits are referred ito in the epigraphs of the king of 
Soma dynasty, People in Mediaeval Orissa were also 
non-vegetarians. In the songs of Bhusukupida greed of 
the people for the flesh of the deer is symbolically delineated and 
reference to hunting ds clearly depicted through simile, Tn the 
Sonepur Copper plate of Kumara Some$svara deva where Sonepur 
1s narrated as western Lamka traces of fishing and Hunting rights, 
permitted to the donees are clearly observed3¢, Sculptures on 
the temples of Mediaeval Orissa add much to the impressiom 
on the dresses and ornaments used by its contemporary people. 
Sculptures on Voieala, Sisire§vara and Muktesvar temples reveal 
that men of this age costumed themselves with Dhoti and Cadar 
or scarf both in the upper and lower parts of the body whereas 
women used two pieces of garments, the upper and the lower 
fastened with a girdle around the waist. As Dr. R. L. Mitra 
observes, several images on the Muktesvar temple are apparelled 
with skirts or kilts fastaned around the waists with Jewelled 
girdless!?, Some sculptures on the Lingaraja Temple, as asserts 
Dr. Mitra, generate a nction that fine brocaded fabrics were 
produced in Orissa in: Mediaeval ages, Qiting reference to the 
traces of fine clothes on the sculpture of Orissa, this erudite 
scholar remarks. “In neatness, elegance and richness of design 
and execution it (the representation of fine cloth in Mediaeval 
Orissan sculpture) is no way inferior to the finest production of 
the Benares loom of the present day”, In the Carya song of 
Tantripada, reference to the weaving of fine clothes are clearly 
cited, where in a song of Santipada production of fine thread by. 
a repeated carding of cotton is hinted symbolically53®. Tn addi; 
tion to the fineness of clothes, as Dr. Mitra observes, embroidery 
‘embellished the fine clothes of mediaeval Orissué!, References 
to the ornamentation of body are traced from multiple sources 
of the Mediaeval Orissa. In the Kumurang plates of Dandi 
Mahgidevi and the Taltali copper plates of Dharma Mahéadevi 
fondness of the queens for necklaces and foot ornaments are 
clearly recorded®®. These ornaments are made up of gold and 
silver and are sometimes affixed with pearls and diamundé® 
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In the Gaintalas#, Kalibhana®? Nagpur Museum: and Sonepur?? 
Copper Plates of Janamejaya Mahabhavagupta afiklets worn 
by the courtesans are clearly fettcred: In the Brahmesvara 
temple stone inscription of Kolavati Dewi, Devadasis adorned 
with ormanents of gems and jewels are described?8, Secular 
female figures putting on ornaments are observed in the mediaeval 
sculpture of Orissa’, On; the southern parts of the Jagmohan 
of the Lingaraj temple of Orissa and on the western part of 
facade of Vimana of Brahmesvar temple at Bhubaneswar female 
figures embeliished witk necklaces are clearly seen®®%, In accor- 
dance with the view, of Dr. Biswarup Das, the sculptures of the 
Bhauma Age in Orjssa represent a variety of ornaments such as 
Kundala (ear-rings), Karnafula (ear flowers), ratnahara (Neck- 
laces of jewels), Mekhala (girdle), mafijira (foot ornaments), 
Keyura (arm-lea) and Kankana (bracelets)®!, In Carya songs 
of Saraha, Sabari, Kukkuri and Kanhu, description of bracelets, 
ear-rings, ear-flowers, anklets and pearl-necklaces are observed 
clearly®?, Besides these ornaments made up of precious metals, 
women of aboriginal tribes are depicted to have embelfished 
themselves with the necklaces of blacktipped-red-berries and 
feathers of the peacocks®3, Rich display of hair accompanied 
with different styles of dressing and decorations figured as a 
choice among the women-folk of Orissa during the middle ages. 
References to curlish hair and adorning hairs with flowers occur 
in the Kumurang copper plates of Dandi Mahadcevi and Dhen- 
kanal copper plates of Tribhuvana Mahadevi¢+. Ornaments 
parting the hairs on head are also being observed on temple- 
sculpture of Orissa during this peniod®?. Mirrors used for the 
purpose of dressing the hair are also observed in the sculpture 
of this period®’. In the Carya song of Kanhupida, Dombi is 
sddressed as a woman of curlish hair’. Reference to ‘the use 
of mirror is cited in the song of Sarahapada®8, Females used 
perfumes, alaktaka or a ckemical for colouring their feet and 
also collyrium®, Domestication of animals has been a domi- 
dominant feature of the Indian civilizaticns since a remote anti- 
quity. .Indians in past domesticated animais for multiple, pur- 
poses—to get milk, to materialize agriculture, to get meat and 
to facilitate their journey from: one place to the other, etc. etc. 
Such a helpful feature of human survival figures naturally also 
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in the socicy of Mediaeval Orissa. Sarahapada, a Siddha of 
Orissa discards the untamable oxen and thus indicates the use- 
fulness of sober bullocks Tor a progressive agriculture”, Kanhbu- 
pada appears to have cited indirect hints to the domestication 
of cow while referring to the butter as the inner essence of milk. 
Ignoring negligible exception, it is a fact that oxen and he-buffa- 
loes have continued to be the animals for ploughing the lands 
in the Orissan society even upto the present days”. These 
animal-pairs have acquired such importance in the aggrarian 
circumference of Orissa that even at uresent an ilfiterate cutli- 
vator of Western Orissa talks on the measurgment of his lands 
in terms of his halas or ploughing animal pair. Lands were 
very often measured in terms of the ploughing capacity of these 
animals even during the rule of the Somavamrnsis in Orissa”, 
Oxen during this period were considered as a taxable wealth in 
administration, References to a few domestic animals im 
the literature of the Siddhas imply that either the Sahajayanists 
or the populace of eastern India in the middle ages were not 
ignorant of other domestic animals. The saint-poets of Sahajayana 
admitted into their songs the depiction of the animals which 
appeared in their imagination just when they composed their 
poems. Their purpose was not to narrate the animals of their 
lands but to describe thé Sahajayoga through the similisation: 
of animals. Orissa as revealed from the iconographical features 
of the cult images and the sculptural representation of animals 
on various contemporaneous temples adds much to the impres- 
sion that its people were well acquainted with many other 
domestic as well as wild animals”. 

Repeated similisation of elephants in the songs of many 
Siddhas are clearly traced. In the songs of Kanhupada”‘, 
Mohidharapada?” and Vinapada”® similisation of elephants occur, 
visibly. Orissa was a classic land of best type of elephants 
since a remote antiquity. In consonance with the descriptions 
of Kurma. Brahmianda and Ma-tsya puranas, best type of 
elephants were available in this land’. The accounts of Huen 
Tsang Stand as a testimony to suggest Kongoda as a cradle land 
of large “and dark-coloured elephants during the age of his 
travel8?, Many of the epigraphical records of mediaeval Orissa 
cite references to elephants&!. Dr. B. Das suggests the existence 
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of an elephantry in the army of the Bhauma Kings®?, Tn the 
epigraphs of the Somavamsi Kings of Orissa®’, Hastidanda is 
implied as a tax om the maintenance of clephants by individuals 
other than the king and his authorized persons®&, Dr. B. K. 
Sarma suggests that the army of the Somavams$i kings of Orissa 
had elepharnitry as one of its wings. 

The Siddhas have referred to many other domestic, wild, 
aquatic and amphibian animals of Orissa of their time8?, Besides 
cow bullocks and elephants the Siddhas also cite reference to 
jackles, lions, crocodiles and tortoises8¢, As hinted earlier, they 
were not ignorant of many other animals but just mentioned 
those which they required for their poetic compositions. Farm- 
ing undoubtedly prevailed in Orissa, as a profession since a 
remote antiquity. Requisition of the miraculous elephant Afijana 
Vasabha by the king of Kalinga? as well as the Brahmins of 
Kalinga88 amply testifies the prevailing of agriculture in Orissa 
even during the early days of Buddhism. Mahapadmananda is 
suggested to have excavated an aqueduct in Kalinga for the 
irrigation of lands and relief from the draught and famine even 
three hundred years before the king Kharavela’s rule in Orissa®?, 
Pithunda, as revealed from the Hatigumpha Inscription was 
reclaimed during the eleventh regnal year of Kharvela with the 
ploughs drawn by asses’, Asses were utilised by Kharavela for 
a reclamatory ploughing merely because of his sense of reverence 
towards Bull, the symbol of Rishavanath, the first Tirthankara 
of Jainism and not because, the people of Orissa were ignorant 
of tilling by bullocks?!. Reverence to bull can in no way imply 
the ignorance of oxen and the tilling through them. Art of 
tilling was thus well known to the people of Orissa and is am 
ample testimony of its prevailing agriculture during the suze- 
rainty of Kharavela. Orissa, througnout the whole range of 
her history has seldom hbcen isolated with the instances of the 
copper plate grants by heri kings of different time and different 
kingdoms. These copper plates, delineating the grants of lands 
by their donors to the donees, suggests lands under agriculture 
as the major source of income in Onissa. Mediaeval Orissa, 
witnessing a large number of copper plate grants of thee Bnauma- 
Karas, their feudatories and the Somavarmsis amply suggests 
axriculture as the main source of income jin the then society. 
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Sarahapida, gas viewed from the extrinsic significance of his 
Carya Song® suggests the usefulness of sober oxcn for a pros- 
perous agriculture. The® mediaeval kings of Orissa, granted 
lands to the officials in lieu of their salaries??, to the religious 
establishments to different religions®*, to the ascetics of different 
religious sects’? and most to the Brahmins for various purposes?®, 
All these donecs are undoubtedly not the tilibrs of the soils. 
The society in Mediaeval Orissa thus nourished the germs of 
feudalism through the copper plate grants of its kings who 
legitimated the rights of the donees over the lands of the villages 
given in donation along with their rights over, the waters, mines, 
minerals, trees, forests, fishes tortoises, tusk of the elephants, 
skin of the tigers and all natural resources??, Besides all these 
rights, (the donees) were conferred with the right of realising 
the taxes most probably in consistence with the prevailing tradi- 
tions of the realms?$, With all tnese rights, the donees of 
different copper plate grants must have had the opportunities of 
becoming powerful as the semi-feudal barons. Even despite the 
glorification of the rules of different mediaeval kings in a gran- 
diloquent style in many of their copper plates, the possibility of 
oppression nf the tenants by their landlords cannot be ruled: 
out altogether. As it is rightly ascerted by Mr. N. N. ‘Upadh- 
yaya, the naines of Tentanapada, Cliatillapada and Tadakapéada, 
whose poetic geniuses have produced three Carya songs (assigned 
cne song to each) do not figure in the lists of ‘the Siddhas 
obtained from the Tibetan sources?®% Mr. Upadhyaya, further 
suggests that these three Siddhas might have flourished after the 
Tibetan list was being prepared!®, Tantric Buddhism continued 
to survive in Orissa, even as late as the period when it was 
almost a forgotten faith in the whole of India!®!, Such a cone 
tinuance of Tantric Buddhism must have been prompted by a 
cultural inner current of unceasing continuity for without the 
latter the former ‘is impossible. Vicwed in consistence with this 
logic, it is probable to think that these later Siddhas might have 
flourished in Orissa, after the composition of the Tibetan list 
where ,the number of Siddhas are recorded eightyfour. Dr. 
Biswarup” Das‘ and Dr. B. K. Sarma suggest that assignment of 
vast area of lands to a group of Erahmins and administrative 
officers along with multiple rights anc privileges by the mediaeval: 
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kings of Orissa, promted the privileged donees tc feel them- 
selves powerful and to develop a sense of recalcitrancy and 
insubordination towards their central overlords to such a horrible 
extent that they never failed to cortribute a factor for the dis- 
ruption of both Bhauma as well as the Somavam$si empire!®®, 
Such a recaloitrant, insubordinate and ungrateful group of land- 
lords may seldom be conceived as benevolent to their poor 
tenants, especially when the central euthority was weak enough 
control them. 

Somavam$si kingdom was deprived of the blessing of the 
peace and order during the reign of the succeeding ruiers after 
Udyota Kesari!%8 adding thereby much to the weakness of the 
kingdom. In the Ratnagiri copper plate of Karnadeva, one 
Krishnadeva is depicted as a capable minister of war and peace 
who by his leading administrative proficiency averted the rossi- 
bility of harm to the kingdom, enriched the kingdom as affluently 
as Sunasira or Indra, the king of gods, and by his sagacity and 
intelligence propitiated the arrival and stabilisation of Laxmi, 
the Goddess of weaith as a single wife!®*+, This eulogy of 
Krishnadeva, the Sandhivigrahi of the Soma ruler Karnadeva, 
while extolling the administrative efficiency of this minister of 
war and peace indirectly carries on a suggestion on the economic 
deterioration of the Soma realm at least when during the initial 
year of the reign of the Soma king Karnadeva, Krishnadeva was 
not the minister of war and peace. This minister of war and 
peace, probably rectified the defects that crept into administra- 
tion and thereby averted the possibility of harm to the realm. 
to a greater possible extent. By his intelligence the kingdom 
became richer. The economic detenioration thus indicated 
indirectly 1m this copper plete should be explained mostly in term 
of the agricultural condition in Soma realm. Orissa is undoub- 
tedly an agricultural country since a remote antiquity. Maha- 
padmananda, a conqueror of Kalinga never failed to realise the 
importance of agriculture in the society of Kalinga even in the 
pre-Mauryan era, for to win the moral and material support of 
the cenquered people for his rule in Orissa, he appears to have 
laid a primary emphasis on the eradication of famine in his con- 
quered land’ by providing an irrigation faoility to its peoplei®3, 
Viewed from all these discussions, the aforecited economic dete- 
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rioration’ of Karnadeva’s kingdom can in no way be isolated 
from a low productivity of statal agriculture and at the root of 
such an agricultural decandence, there was besides other reasons, 
the presence of a landlordist oppression; which appears to have 
been checked by Krishnadeva to a considerable extent by his 
leading administrative calibre. But since the process of disinté- 
gration of the Some state had already started since the time of 
Janamejaya II and had been deep rooted in the reign of Karnpa- 
deva ; he could not have been successful in extirpating this Socio- 
economic evils ‘owing to the recalcitrant attitude of these privi 
leged and powerful landlords, who atleast during the weakness 
of the central authority acted as the mini-kings of their villages 
(received in donation from their overlords)? While assessing 
the nature of the assignments of lands by these landlords to 
the cowherds, brewers, barbers, washermen, weavers and the 
persons rendering essential services jin day-to-day life; Dr. 
Biswarup Das, has traced the possibility of oppression by the 
landlords over these poor grantees who in consonance with the 
view of this scholar, lived as semi-serfs!9¢ and were attached to 
the small area of their lands so much, that they could not seek 
shelter in other villages, even when they became the victim of 
oppression by the landlords during the rule of Bhauma-Karas!®7, 
True it is, the Bhauma as well as Soma rulers of Orissa followed 
a judicious policy of taxation and generally discouraged the 
oppression of the tenants!®8, but this traditional policy failed to 
maintain its firm: stand when the central authority was too weak 
for its execution. Observing the bitterness of these sOcio-eco- 
nomic evils, most probably, Darikapada who was previously a 
petty king in Orissa traces the bitter dual discrimination of own 
self and of other’s more prominently in the kings and emperors 
of the mediaeval Orissa who were subjected to anger and 
delusion!??, Oppression of the landlords and the kings, true it 
js, are mostly motivated by anger or by the attachment to a mass 
wealth by unlawful means. Terntanapada, who must probably 
flourished in Orissa, after the names of eighty-four Siddhas were 
recorded in the Tibetan list, seems to have cited a symbolical 
reference to the starvation of the people in the poorest strata: of 
the society in mediaeval Orissa!2%. Paddy was the staple crop of 
the Orissan agriculture since a remote antiquity. Rice was thg 
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daily used cereal in Orissa since a remote antiquity. Even as 
early as the 6th century B.C. the people of Orissa were well- 
acquainted with the preparation of cakes with rice.. Tapassu 
and Bhallika, two merchants of Utkala proffered Gautam 
Buddha the cakes of rice when the latter in the 8th week after 
his enlightenment was eajoying the bliss of emancipation under 
tec Rajayatanac tree!!!, Sita Tandula or white rice, being 
referred to as the daily-food of the Buddhist monks in a Vihar 
of mediaeval Orissa amply suggests the cultivation of Paddy in 
Orissa duritig this period!?, Tentanapada refers rice as the 
daily used cereals. Delineation of V-yafijana or delicious 
curries occurring in the epigraph of mediaeval Orissa ascertains 
the cultivation of various vegetabies by the people of Orissa 
during this age!!+. That the people of Orissa during the middle 
ages were endowed with a fair knowledge of horticulture is 
unimpeachably testified by a series of references to the gardeners 
and garlandmakers in the epigraphs of this age!3®, That people 
used to cultivate the soils with the wooden ploughs affixed with 
a piece of iron and drawn generally by the oxen and he-buffaloes 
is amply proved by the reference to the term: Hala in the epi- 
graphs of mediaeval Orissa!i¢, Sarahapada, a Siddha of Orissa 
seeks sober oxen for a prosperous agriculture in the éxtrinsic 
meaning of his poem”, Hala ordinarily denoting a pair is 
used in the speaking language of Western Orissa to mean as a 
plough drawn either by a pair of oxen or by a pair of he- 
buffaloes in its technical aggrarian meaning. This hala appears 
to have been used as a popular medium of measuring the lands 
in Kosala and Kalinga of Orissal!8, Bereft of the official 
measurement of lands, even at present the unéducated farmers 
of the villages of western ‘Orissa are observed of talking of one 
hala, three halas, seven halas and ten halas of lands. All these 
discussions thus reveal that wooden plough drawn either by oxen 
or he-buffaloes became ‘instrumental in mediaeval agriculture of 
Orissa. 

Besides agriculture, maritime commerce intimately connected 
with pavigation figures to be a main profession of the people of 
mediaeval Orissa. Orissa as early as the Kalinga war of 261 B.C. 
was a Classic, land of well-skilled navigators’ and of maritime 
commercialists!!®, The Buddhists Jiataka stories. stories of the 
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Vr:hat Katha of Guniighya and the Arthasastra of Kautilya refer 
in a visible imprint the enthusiasm of the Indians for maritime 
tradc!®®’, As rightly suggested by Dr. K. C. Panigrahi!, the 
people of Kalinga who were one among the Indians were also 
cngaged jn maritime activities with different foreign countries 
since a remote antiquity. The cultural relationship that had 
been established in between Kalinga on the one hand and Burma, 
Malaya, Java, Sumatra, Borneo and Bali on the other amply 
testifies to the existence of maritime activitics in Kalinga since 
a Jong time". With this background, the history of mediaeval 
Orissa does not appear to have been lacking in the instances of 
maritime activities. The Chinese emperor Te-tsong as revealed 
{rom the Chinese source received am autographed manuscript of 
the Buddhist work Gandavyuhba through the embassy of Praja, 
a Buddhist scholar from a king of Wucha in 795 A.D. which is 
the eleventh year of the Cheng-Yuan peniod'®#. The name of 
the Buddhist king of Wu-Cha or Orissa is mentioned as “‘the 
fortunate monarch, who does what is pure, the Hon”! Dr. K. 
C. Panigrahi, making an etymological comparison of the name 
“‘Silvakara Unmatta Kesar!” and the name cited above, identi- 
fies this king Gof Wucha as Sivakaradeva I“? in one of his works, 
whereas in his another work, he writes, “‘It is cof interest to refer 
to the fact that the text of this work (Gandavyubha) was 
presented in A.D. 795 to the Chinese Emperor Te-Tsong by 
king Subhakaradeva of Orissa’”’*¢°, Dr. Biswarup Das basing 
his observation on the statement of Dr. R. C. Majumdar who 
suggests that the name of Subhakaradeva I must be Subhakara 
auid not Subhakara, in consonance with the Neulpur copper plate!®* 
advocates Sivakaradeva I, as the king of Wucha under Chinese 
record28, He also asserts a pertect analogy in between “Sriman 
Maharaja Sivukara Unmatta Kesar’ and the Chinese version 
“the fortunate king who doses what js pure, lion!®®, The view 
of this scholar is not acceptable for the defects that become 
visible in a basepoint of his advocacy. As stated earlier, his 
identification of the above-stated king of Wu-cha with Sivakara 
is based on an analogy and the only discrepancy that becomes 
observable according to this scholar is that the Chinese tran- 
sation does not include the Chinese restoration of “‘Unmatta”®%, 
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Dr. Das who categorically writes, “It is quite likely ‘that the 
king of Wucha gave his name in his autograph as “‘Sriman 
Maharaja Sivakara Unmatta Kesari”’—suggests the cause of this 
discrepancy as the purposeful avoidance of ““unmatta” by the 
Chinese translator who understanding its signicance as mad 
thought it as inappropriate a term for a friendly foreign king of 
the chinese empire”31, But all these explanations of Dr. Das 
fail to stand the test of reason. “Unmattasimha’”’ as an epithet of 
Sivakaradeva: appears in the epigraph of the succeeding queens 
of his dynasty!3#2, His successors must not have referred to this 
disgracious title had it been used as “mad lion”. Even during 
the rule of this king, one of his feudatories has mentioned this 
epithet in his copper plate grant, having obtained permission 
from his overlord33, Had it been a disgracious epithet, this 
feudatory might not have ventured {to record ait. That this 
epithet indicated the glorious implication of superior military 
prowess is amply suggested by the Talcher copper plates ot 
Sivakaradeva III!3!. For a Chinese translator who was expected 
to read a Sanskrit autograph and to translate it into Chinese, 
a suggestion that he was sgnorant of ithe glorious military impolica- 
tion of Unmatta Simha and. that he avoided the word “unmatta”’ 
meaning it mad is entirely illogical. True it is, the autograph 
under reference was written in Sanskrit, for Gandavyuha is a 
Buddhist work of Sanskrit language and cannot be suggested 
to have been copied in Chinese, for in that case there was no 
need for translation of the autograph containing the name of 
the king of Wu-cha into Chinese after it was received by 
Te-tsong. Dr. S. Levi, an eminent scholer of Sinology (from. 
whose discussion Dr. Das has obtained his information oz the 
Chinese translation “‘the fortunate monarch who does that is 
pure, the lion”) identifies the king of Wu-Cha under reference 
with Subhakara 1133? Advocating that the names of the Bhauma 
rulers are accompanied with the suffix ‘Kara’ generally and not 
with ‘akara’, he suggests that Subhakara of the Bhauma epigraphs 
should be,read as Subhakara3’, Epigraphical evidences cite this 
name as Subhakara and there can be no denial for its Accep- 
tance even despite the suggestion of this learned scnolar. No 
much ‘emphazis should be laid for the variation of ‘bha’ or ‘bha’ 
in this name for a historical analysis, for even Subhakara, un- 
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doubtedly meaning ihe store of purity may also be unimpeachably 
translated as ‘the do& of what is pure’ for purity as a virtue is 
generally preceded: by pure actions. 

Dr. Das to corroborate his identification connects a self- 
conceived genealogy of the Bhauma King with the reiga period 
of Te-tsong and this genealogy does not appear to have been 
based on surer ground. In the Hindol and. Dharakot coppzr 
plates of Subhakara 1lI dated Samvat 103 Laxminkara appears 
to be the earlier ruler of the Bhauma family!s*, Pt. B. Mishra 
and Dr. K. C. Panigrahi suggest Laxminkara as othe father of 
Kshemankara!’#, The Neulpur copper plate of Subhakaradeva 1 
suggests that Kshemankaradeva was the earliest ruler of Bhauma 
family’3?*. The Talcher copper plate of Sivakara III and the 
Angu! copper plate of Dharma Mahadevi suggest Unmattasimha 
identified with Sivakara 1 as the earliest ruler of the Bhauma 
family!’ Epigraphs of different rulers of one dynasty thus 
refer to three different members of their family as the earliest 
ruler. Under this cdiamatrical oppositions of thrce ditferent 
sources of homogenous dynastical origin, it is realy diflicult 
to suggest in a historical exactitude as to who among these 
three rulers was the earliest member of the Bhauma family in 
Orissa. Dr. Das disagrees with the view of Paundit B. Mishra 
who holds Laxminkara as the father of Kshemankara simply with 
his advocacy that there is no evidence to justify the view of 
Pt. Mishra, where as this learned scholar accepts the view of 
Dr. D. C. Sircar and Dr. R. C. Majumdar who assumed that 
Laxminkeara was just the another name of Kshemankarai!t, 
Since this advocacy is merely an assumption and is not accom- 
panicd by substantial evidences, no reason directs the mind to 
believe the version of Dr. Sircar, Dr. Majumdar and Dr. ‘Das 
and to reject the view of Dr. K. C. Panigrahi and Paundi* 
Binayaka Mishra or to believe the Version of the second group 
of scholars and to reject the version ‘of the first group of scholars. 
Owing to all these uncertainties neither Laxminkara nor Kshe- 
mankara can safely be regarded as the earliest ruler of the 
Bhauma ruling house. Laxminkara as suggested by Dr.” Das is 
referred to in more than one copper plates whereas Ksheman- 
kara is referred‘ to in one copper plate from the genealogical stand 
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point!32, Laxminkara as assumed by Dr. Panigrahi was 2 distant 
predecessor of Subha-Karadeya I, and father of Kshemankara 
and ruled in Assam as a feudatory before bis som founded a 
kingdom in Orissal?. Since all these assumptions are not sup- 
ported by evidence, it is difficult to believe them as the sober 
fact of history. Kshemankaradeva, is regarded by Dr. Das and 
‘Dr. Panigrahi, as,the founder of Bhauma rule in Orissa. Their 
main arguments in the profession of such a theory are that (i) 
Kshemankara acted as the vassal of Harshavarman, the king of 
Assam, who described as Gauda-Odradi-KalingaKosalapati in the 
Pashupati temple inscription, (ii) that he became a Buddhist 
in Orissa, through his initiation to Buddhist faith by Luipa™, 
(iii) that he established the tradition of four castes in its proper 
virtue and merit!3¢ and (iv) that he took adequate care for the 
defence of his kingdom against Rasgtrakutaintrusion. So far as 
‘the argument No. 1 is concerned, the overlordship of Harsha may 
not be doubted even despite the adverse opinion of Mr. Gait 
but as accompaniment of Kshemankara with Harsha is not subs- 
tantiated by reliable evidence and the reign period of 20} yearg 
assigned to Kshema jis based merely on conjecture, the view of 
these scholars may not conceived as logical. The second point 
‘of argument js still more illogical. Tantric Buddhism had already 
gained a ground in Assam, even before the inception of Bhauma 
rule in Orissa, for Kamaksha already figured as a Tantric pitha 
of Buddhism by that time. It is not impossible that Ksheman- 
kara would have been a Buddhist in Assam. Dr. K. C. Panigrahii 
identifies Darikapada of Sahajayana as KshemankaradevaS, but 
this identification is absolutely wrong for, a man. initiated in 
to Sahajayana, and professing the principle of perfect non-dualism 
between himself and other and the elimination of anger and 
.delusion in practice!’ cannot act as a protagonist of caste dis- 
rimination!®® nor as fighter to burn the enemies like fuel by the 
fire of his prowess!!, The third point of argument is still more 
unconvincing. Dr. Das traces an anarchy prior to the Bhauma 
rule in Orissa and suggests that this anarchy destroyed the sicial 
structure causing a negligence of their respective duties in various 
castes!?”, As revealed from the cepigraphs of the Sailedbhavas 
of Kongoda, many of the rulers of this house were the active 
natjons of Brahmanism. Jn Gaifijam Plates of Méadhavaraja II 
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dated Gupta Samvat"300 the King is described as a ParamabréZh- 
manya”, or staunch’ advocate of Brahmanism!”3, His son 
Madhyamaraja I Ayasobhita 11 is suggested to have performed 
a number of sacrifices like Vajapcya and Asvamedha in bis 
Parikuda copper plate issued in 26th Reguoal year’, The 
Chandceswar plate of Dharmaraja II Srimanabhita suggests him 
as a performer of Asvamedha and Vajpeya!®, ,The Panduvamsi 
kings of Kosala are scggested to have dcnated villages to several 
Brahmins!?¢, Queen Vasata acting as the regent cf her son 
Balarjuna is described to have functioned like Veda for the 
Varnashrama or the advocates of the tradition of caste!*, Pos- 
sibility of a political anarchy may not be rufed out in the then 
Orissa owing to the disruption of the Sailodbnava Kingdom end 
the intrusion of Hargshavarman of Assam, who is described to 
have husbanded Gauda, Odra, Kalinga and Koésala8, But this 
political anarchy may not rightly be suggested to have atfeoted 
the social structure of Orissa 10 such an extent so as to bring 
its destruction!® for, Brahmanism, the enforcing agent of this 
caste-system prevailed with active royal patronage in Orissa, in 
the days preceding and succceding the Bhauma rule. Xt is pos- 
sible that Tantric Buddhism might have prompted a reactiom 
against this caste-discrimination, but even then, jt may not be 
suggested to have destroyed the social structure based on the 
traditiom of the division of castes, for had it been capable of 
doing so in the prc-Bhaumakara age in Orissa, Sarahapada who 
continued to flourish during the reign: of Subhakaradeva 1 accord- 
ing to Khadipada image Inscription must not bave cited a 
scathing criticism against the Brahmins and the Brahmanical! 
theory of the four-fold division of castes!©’, The last point of 
argument, suggested by Dr. Das in favour of hic theory is that 
he synchronises merely on the basis of assumptions and with no 
substantial evidence at all, tbe invasion of the Rastrakutas under 
‘Dantidurga (733-755 A.D.) with: the,roign of Kshemankara and 
as Dantidurga did not invade Odra, he goes to the extcut of 
assuming that Kshema defended his realm with much care against 
this invasion!¢!. But all these theories are merely assumptions 
and Kshema docs not appear to have been such a crowning 
military genius to overpower the mightly king Dantidurga. 
According 10 the Talcher copper plates of Srvakara 11 aad 
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Dharma Mahidevi’s Angul copper plates, Sivakaradevé I was 
the earliest ruler of the Bhauma ruling house. He is described 
as a great military genius in the sense7that he conquered Radha 
as well as Kalinga being helped by his son, the crown-prince 
Subhakara. The Bhauma power reached the some of glory 
during his reign. In the Talcher copper plate of Sivakara 111, 
he is described 2s powerful 2s king Paura, the glorious adver- 
sary of Alexander, the Great and to have subdued the king of 
Radha and to have taken away in victory the daughter of Radha 
king along .with his kingly fortune!®®, The crown prince 
Subhakara having led the Bhauma army during the reign of 
Sivakara I is described to nave subdued king of Kalinga, and its 
people! by the same epigraph. Thc invasion of Kalinga by the 
crown-prince Subhakara during the reign of his father is corro- 
borated by the information obtained from the Badakhimedi 
copper plate of the king Jayavarman af Svetaka. In his copper 
plate, Jayavarman clearly mentions. “‘Unmatta Kesat of Viraja 
as his overlord and to have issued this copper plate having 
obtained his permission!®*. The Samvat recorded in this incrip- 
tion is variously read by the scholars. Dr. D. C. Sircar reads 
il as Gamga Samvat 12065, Dr. R. C. Majumdar reads ijt as 
the Bhauma Samvat 206, Pandit B. Mishra reads it as Bhauma 
Samvat 50°". But the word Samvat in this epigraph is not 
preceded either by the word Ganga or by the word Bhauma. 
D. C. Sircar thinks the Samvat as Gariga Sanivat because Jaya- 
varman is a Ganga king end Dr. Majumdar and Pt. B. Mishra 
thmk it as Bhauma Samvat for Jayavarman is a Ranaka or. 
military vassal of unmatta Kesar the Bhauma King. Under 
conspicuous absence of either the term Ganga or the term 
Bhauma, an impartial scholar may reject the both. The Samvat 
20 of this epigraph is most probably the 20th regnal year of 
king Jayavarman, for this inscription affirms that he has issued 
this inscription, in his “own Prashasti having obtained permission 
of his cverlord!®® The very expression ‘Svaprasastya’ or by 
“his own Prasasti”’ corroborates this view. In view of ‘he 
suggestion of Sivakara as the earliest king of Bhauma family, as 
a great military genius and the overlord of Jayavarman, it is 
reasonable ta suggest that Sivakara I accompanied Harsa, the 
king of Assam, continued as the military vassal of his overlord 
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in Odra, copquerced subsequently Radha and caused the conquest 
of Kalinga under the leadership of his son Subhakara aftcr the 
Résgtrakuta invasion of Kalinga under Dantidurga. It is needless 
{1o say, that Harsa of Assam conquered Odra, Kalinga and Kosala 
and left them as the vassal states. But after the death of 
Harsavarmandeva, whose reign is suggested to have figured in 
between 725 A.D. and 750 A.D.!% the Rastrakutas under 
Dantidurga invaded Kosala and Kalinga’ and did not venture 
to invade Odra as it was ruled by a king of overwhelming 
military prowess, Sivakaradeva I. Death of Harsavarman along 
with the chaos that prevailed subsequently as a consequence of the 
Raistrakut{a invasion .of kalinga and Kosala might have prompted 
the Kingdom of Kaiiaga to overthrow the Assamese Yoke and 
Sivakara yet continuing as a vasal of the king of the Bhagadatta 
rulling house of Assam must have caused the conquest of Kalinga, 
under tlie leadership of his son Subhakara. This view is corro- 
borated by the Badakhimendi copper plate of Jayavarman and 
the Taicher copper plate of Sivakara Ii[. Since the death of 
Harsavarma is dated cir. 750 A.D.!!, Raégtrakuta invasion of 
Kosala is suggested to have taken place before Saka era 675 or 
753 A.D." and Dantidurga is suggested 10 have ruled in betweem 
733 A.D. and 757 A.D, all these dates appear to have 
mamtained an urimpeachable sypchronism. We are inclined to 
believe that Sivakara I accompanied Harsha of Assam in his 
desirable age of military capacity, continued as the military 
vassal of Harsa in Odra, and caused the conquest of Rada and 
kalinga. As the Bhauma era js generally believed to have 
commenced from 736 A.D.", the Bhauma conquest of Kalinga 
under the leadership of Subhakara who must have attained his 
desirable age of military capacity by the time of his invasion of 
Kalinga may be suggested to have taken place after the Rastra-’ 
kuta invasion under Dantidurga. As Subhbakara must have been 
born after the conquest of Radha by his fatheri?® which 
must have taken place after the consolidation of his position in 
Odra, the newly conquered territory of his overlord, {0 ensure 
the smoral and material support for an aggressive foreign. policy 
and as Subhakara during his Kaliiiga invasion must have attained, 
at least 20 years of age, the desirable age of military capacity 
at least after 2 years from the conquest of Radha by his fatier, 
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we are inclined to conceive to following ‘Chronology in cond 
sistence with the aforecited arguments. 
1. Assumption of the military vassalage of 


Odra by Sivakaradeva I — 736 A.D. 
2. Conquest of Radha by Sivakaradeva — 745 A.D. 
3. Birth of Subhakaradceva — 748 A.D. 


4. Conquest of Kalinga under the leader- 
ship of Subhikara, the crown prince.—- 770 A.D. 
5. Accession of Subhakaradeva I — 780 A.D. 

With the aforeoited analysis an historical corclation of 
facts and dates, it is logical to bclieve Subhakaradeva I as the 
sendor of Prajiia aiorgwith the autograph, Gandavyuha to the 
then: chinese Emperor Te-tsong. It is possible that he might 
have used the epithet ‘Lion’ just after his name to vindicate his 
prowess. As it has been suggested earlier, he was an enthusiastic 
patrcn of Mahayana as well as its scion Tantric Buddhism, for 
he accorded a patronage of lavish generosity to Rahulabhadra 
alias Sarahapada for the latter's installation of the image of 
Padmapani Avalokitesvara and he is accepted by most of the 
scholars as the patron of the religious embassy of Prajnial’® very 
rightly. 

This religious embassy of Prajna points out to the existence 
of a maritime commercial reiationship between Orissa and 
China. Dr. U. N. Ghosal traces the development of an inter- 
oceanic trade route which sarted from China and reached upto 
the ceylon through Indonesia and east coast of India’, As this 
eminent scholar suggests, sea-route from Tamralipti to China and 
China to Tamralipti were mostly used by the Chinese Buddhists 
in their coming and returning journey to and from Indias, 
Fa-Hien js suggested to mave returned from India to China 
through the sea-route touching Tamralipti and Ceylon, Tn 
‘consonance with the view of Mr. M. S. Pandey, Tamralipti 
figured as the most famous port in the Bay of Bengal from which 
people travelled to China, Ceylon and South East Asia. Tamra- 
lipti was no less famous a Buddhist centre even: as late as the 
second;haif ‘of the seventh certury A.D.13° and it is most probably 
from this port that Praja might have traveiled towards China 
in a commercialship!*! and might have made his debut in China 
ins788 /.D.!°° with a translation of Sat-péramita Sutra Tamluk 
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or the? ancient Tamralipti besides its Buddhistic importance, 
was a. centre of maritime trade!#, China is famous in the pages 
of Indian History for the production of silk throughout the 
Ancient and Mediaeval Ages. Bi:inabhatta, dn his Harshacarita 
refers to Chiniamsuka or Chinese silk ir many places!8##, As 
suggested by V. S. Agrawalla, this Chinamsuka was imported in 
India from: Chlina8®, Tbn Khurdadbhih who eompleted his first 
draft of geography in 846 A.D.!8% coinciding ‘with the reign of 
Tribhuvana Mahiadevi 1387 refers to the exportation of elephants 
from Orissi through the river and sea-route!88 and. this informa- 
ticn from the geography of this 9th century geographer is amply 
corroborated when Dr. K. C. Panigrahi afiirms to have traced 
the scene of the exportation of elephants ‘on the sculture of 
medieaval Orissa, preserved in the Orissa State Museum, 
Bhubaneswar and Ashutosh Museum of Calcutta University!39, 
Ibn Rusta who completed his draft of geography in 920 A.D. 
as cited earlier, speaks of the tallest elephants ‘available in 
Orissa!?%, As rightlly suggested by Dr. K. C. Panigrahi, Ibn 
Khurdadhbhih, Ibn Rusta and the anonymous author of Hudud- 
al-Alam!?! refer to sea ports and the sea-borne trade of Orissa 
during the 9th and 10th century A.D.3°%, These geographers, as 
this scholar suggests cite reference to the sea-ports Jike Kalinga- 
nagara Garfijam and Keylkan etcetera and to elephants, pepper 
rotang, aloes and good cotton as the main products of Orissa. 
In accordance with the opinion of Dr. Panigrahi, the people of 
mediaeval Orissa carried on brisk maritime trade from these 
ports with Suvarnadvipa, Java, Sumatra, Borneo and other South 
East Asian countries!?#, In consonance with the view of Dr. Das, 
Orissa maintained a good commercial relation with Ceylon during 
the Bhauma-Kara suzerainty in Tosala!®s, He is of the opiriion 
that Orissa during this period exported elephants to Ceylon and 
imported -pearls and silver from this country!?¢. Suggestion of 
the maritime trade of Orissa in gold. and silver is corroborated 
by the Carya-song of Karnbalapada, a native of Orissa who 
while describing the Sehaojayoga cites references to-the Joading 
of gold-in the boat ‘and finds no place for loading silver. 
Sarahapada and Kanhupada, the natives of Orissa also record 
‘the part of navigation! very concretely, while explaining the 
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Sahajayoga through the similes of navigatiof in their pGems!®®, 
Sarahapada even advises to be cautious of pirates on the way 
of voyage!®®, 

Orissa, as suggested earlier was a classic Jand of clephants 
and maritime activities since a remote antiquity. Multiple 
similizations of elephants and the navigations by the number of 
Sahaja Siddhas, while delineating their Sahajaycga make it clear 
that they were intimately connected with Orissa, either es 
natives, or as afflorescent teachers, or as students of Sahajayoga. 
People of mediaeval Orissa undoubtedly followed a large number 
of professions for catering the day-to-day needs of men in the 
society; though, in dccurdance with the earlier suggestions, agri- 
culture figured to be the professions of a large number of people 
in the society. For survival, food is 2 fundamental necessity. 
Availability of food after the prehistoric uncivilised of men has 
mainly depended on the agricultural productivity of lands. 
Agriculture is not possible apart from its material culture. 

The plough generally used by the people of Orissa even at 
present is a wooden one accompanied with. iron piece. Plough. 
used for the reclamation of pithunda during the reign of KhgAra- 
vela and used by the people of Orissa might have been a proto- 
‘type of the plough of the present day. Orissan agriculturists 
‘generally use carts made up of woods and drawn by the oxen or 
he-buffaloes even at present for agricultural transportation within 
a little distance. Usages of such carts are even traced as early 
as 6th century B.C. in Orissa®%, Such carts must have bcen 
used in Orissa during the middle ages. These traces amply 
testify that Orissa developed a wood work cottage industry even 
as early as 6th ‘century B.C. and continued to develop it even 
during the middle ages. Sculptural representations of wooden 

“furnitures like the bedsteads, stool and lamp stands on the wall 
of the Mukteswar, Vaitala and Lingaraja temples witness the 
development of carpentry nand wood work industries in the 
mediaeval Orissa?%!, Multiple reference to boats, cots and bridges 
made up of woods in the Carya songs corroborate to these con- 
clusions?®*2, Besides the wood work industries, cottage industry 
of iron also developed in Orissa during the middle ages. Sculp- 
tural representations of swords, dragger and battle axes are 
observed on the walls of Vaitala, Sisire§vara, Limgaraja and 
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Brahamésvar temples?3, Yuktikalpataru of Bhoja suggests 
Kalinga as a leading centre for the manufacture of swords2%*, The 
Brahmesvar temple inscription mentions that Svabhiva Tunga 
killed the king of Odra by a sharp pointed dragger?%3, Reference 
to wood cutting axe is cited in the song of Kanhupada who was 
a native of Orissa?%¢, All these instances amply suggest that 
Orissa developed cottage industries of irom during the middle 
ages. Textile cottage industries appear to have been developed 
in Orissa to a considerable extent during the mediaeval age. 
Scuiptural representations of fine brocaded fabrics on the walls 
of Sisiresvar, vaitala and Limgaraja temple indicate that Orissa 
during this period manufactured fine clothes2’?, The name of 
Kalinga figures in Manasollasa as an important place for the 
manufacture of fine royal appare!%s, The Carya song of $Santi- 
pada refers to the production of fine threads and fine threads 
are necessary forweaving fine clothes?®?, Articles made up of 
gold, silver copper and bronze are also manufactured in Orissa 
during the mediaeval age. The discovery of a large number 
plates of copper, belonging both to Bhauma and Soma ruling ages 
display that copper industry was well developed in Orissa. 
Bronze images of Banapur, as rightly suggested by Dr. Das show 
the highstandard of bronze-casting during the middle ages in 
Orissa?!¢, It appears, most of the ornaments in Orissa during 
the middle ages were mainly made up of gold and silver?13, As 
hinted earlier, various ornaments made of gold, gorjeous jems, 
silver, pearls and diamonds were worn’ by the women-folk of 
nmediaeval Orissa22, All these illustrations thus make it clear 
that the craft of jewellery had already achieved a considerable 
advance during the middle ages in this cardle laid of Sahajayana. 

Many of the famous temples of Orissa-Vaitala, $1§:reSvar, 
Muktesvara, Lirmgaraja, etcetera, in Bhubaneswar, are the monu- 
ments of the mediaeval architectural achievements of Orissa. 
These temple incorporating the unique skill of stone-setting, 
excellent sculptural representations and other architectural excel- 
lency prove it clearly that there was the high. standard of growth 
of thes stone-work industry in Orissa during the middle, ages. 
Stone-work became the professions of masons, stone-cuttesr, 
and sculptors. | | I 

Pottery was the pjofession of 4 section of people in medi- 
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aeval Orissa. The sculptural representation’ of Kalasa afte found 
in Vaitala and Sisire$svar temples?!? belonging to the Bhauma 
period. An epigraphic record of 12th~century A.D. refers to the 
grant of some lands to a potter for providing pot to the Limgaraja 
temple?#, Brewery appears to bc an important profession of a 
section of people in. mediaeval Orissa. Sculptural representation 
of drinking vessel is traced in vaitala temple. The mediaeval 
age being a period of flourishing Tantricism, must have augment- 
ed the necessity of wine in ithe society for most of the Tantric 
rituals are not performable without wine. Brewers are referred 
to in several copper plate grants of the Bhauma rulers?35, They 
are also mentioned in the Bhafija epigarphical records?!¢, Birupa 
is suggested to have drunk wine from a breweress in Orissa?!7, 
‘The Carya Song of Virupa delineates the procedure of prepar- 
ing wine?!8, 

Industries for the production of perfumes as well as cosme- 
tics also appear to have existed in Orissa during the middie 
ages. As hinted earlier the women-folk of Orissa during the 
middle age used Collyrium, Alaktaka and Kumkuma?!?, All 
these cosmetics must have been manufactured in mediaeval Orissa, 
and Dr. B. Das is aptly justified when he visualises the afflores- 
cence of such industries in Orissa during the Bhauma rule?2°, 

There must have developed a cottage industry for manufac- 
turing luxury articles in Orissa during the middle ages for the 
kings while granting lands to their donees were also giving them 
the rights over ivory in the forest of their donated villages, 
sometimes??!, The mediaeval kings also granted the donees, 
their rights over the tiger skins and skins of other animals?*®. 
‘The tiger-skins in Orissa are even at present used ‘for religious 
purposes, especially as a seat or sana for religious inca4nta- 
‘tions where as the skins of other animals’ are used for tanning 
and other purposes. The tiger skins in Orissa must have been 
used for the similar purposes and the skins of other animals must 
have been used for‘ tanning and many other purposes during the 
-middle ages. The age coinciding with the afflorescence of 
‘Sahaiayana in Orissa was undoubtedly an‘ age of scholarship. 
Inscriptions of this period record the proficiency of scholars in 
various subjects like Veda, Vedanga, agamas, logic, grammar, 
‘poetry, puranas. Astrology and ° medical soiences etcetera, 
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Brahmins enjoying royal patronage of lavish generosities from 
the _Bhauma kings of Orissa were the scholars of the different 
sections of Veda. As suggested by Dr. B. Das most of them 
were Vajasaneyins and were the students of the Vajasaneya sec- 
tion of Sukla Yajurveda?23, The Brahmins of Vastsagotri origin 
were the students of Agamas or Tantric Lores and it is Suggested 
that one Mrutyufijaya of this section of Brahmin’ restored to life 
the dead son of a king®®!, Indrabhuti wrote Jfianasiddhi, 
Laxminkara wrote Advayasiddhi2?5, Saraha composed a large 
rumber of texts on Tantric Buddhism??%, Padmavajra in collabo- 
ration with Kambalapada, a native of Orissa introduced Hevajra 
Tantra in to Buddhism??", Anangavajra, a preceptor of Indra- 
bhuti, and enjoying the patronage of this king of Sambalaka 
wrote Prajfiopayavinischayasiddhi?28, Kambalapada wrote Kamba- 
lagitika?®%, Kanhupada, a native of Orissa wrote more than 
eleven songs in charya pada and wrote also a Dohakosa?3°, Acarya 
Abhayakaragupta, a native of Jharkhanda in Orissa wrote 
Nispannayogavali23!, Prajnia, the student of Ratnagiri translated 
Sat-Paramita Sutra into Chinese?3, and all these illustrations are 
sufficient to prove that many of the Tantric Buddhist scholars 
who were either the natives of Orissa or the trainees of Tantric 
Yoga in Orissa or the teachers of the ‘Tantric Buddhists in Orissa, 
after their advent to this land contributed a lot to the cultural 
afflorescence of Vajrayana, Kalacakrayana and Sahajayana. Puru- 
shottama Bhatta, the court poet of Udyota Kesar was a profi- 
cient scholar in Veda, grammar, political science, poetry, Logic 
etcetera?33, Sidharana, an eminent Brahmin is suggested to be 
well-versed in Veda, Vedanga and Siksa, Kalpa and Itihasa?®*, 
Acarya Subhachandra, the disciple Kula Chandra, who is referred 
to irr the Stone Inscription, of Udyotakesari in the Khandagiti 
cave (Navamuni Cave No. XIV)?38 may be identified with 
Acharya Subhachandra, the author of Gyanarnava a treatise 
extolling Yoga and Yogic observations?3%.Tt is suggested in the 
Bhzkti Bhagavata Mahakavyam that Udyotakesari’s guru 
Bhavadeva was the author of Tantramava?37. Bhusanadeva was 
a learnod post of the Somavamsi period?38 Some scholars, are 
inclined to identify this Bhusgana witn the poet Bhusan the 
son of Binabhatta who wrote the second part or Uttaraddha of 
Kadambari2?3? but since no evidence of authentic nature has yet 
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been traced in favour of this theory, it’ cannot be taken as 
a sobsr fact of history at present. Gagana Siva or Gagana 
Sambhu, an Acharya of Mattamayura sect whose inscription is 
found at Ranipur Jharial was an erudite scholar of this age. He 
wrote Vyomavati?#e, Although this age in Orissa witnessed 
“afflorescencte of a group of scholars, recondite scholarship was 
almost the monopoly of Brahmins. Most of the land grants are 
allotted to the Brahmins and it is this highest class of the Indian 
social organisation who commanded much respect in comparison 
with the Vaishyas and Sudras. As rightly suggested by 
Dr. B. K. Sarma, the Brahmins, Kshatriyas and Vaishyas were 
permitted to study Dharmasistra where as ‘Sudcas were entirely 
excluded from its study?#, 

Right from the age of Rigveda, the indian social life is 
marked with a division of castes®#?, As rightly suggested by 
Dr. B. Das and Dr. B. K. Sarma, this social system continued 
to prevail throughout the mediaeval age in Orissa?!3, Originally 
‘the "Indian society was divided into four castes during the early 
vedic age. In the mediaeval age various sub-castes have already 
appeared in the society. 
<” Needless to say, Brahmins occupied a higher position in the 
caste-gradaticn of the society. They acted as the spiritual 
guide of the kings and princess. ‘They solicited the royal favour 
-to a great extent and enjoyed the privileges of being granted 
lands or villages by the king. As suggested by scholars?#*, 
during the mediaeval age a large number of Brahmin scholars 
migrated to Orissa from different’ parts of this country and were 
destined to bask in the sunshine of royal favour being granted 
‘lands by the kings. The Brahmins aiso held ‘important offices in 
the state. Sadharana, a Brahmin as well ‘as a scholar served as 
the minister of Janamejaya I. Richcha, a Brahmin, even 
served as a military vassal of Mahéabhavagupta Bhimaratha?4¢, 
Next ‘to ‘the Brahmins in. importance were the Ksatriyas. Exis- 
tence of Ksatriya as a caste in mediaeval sooiety is revealed by 
the epigraphical references to Rinaka, Simanta and Mahasa- 
manta both in Bhauma and Soma periods. Accounts of Lama 
Taranath suggests the existence of Ksatriya as a caste in the 
society of: mediaeval Orissa®#”, The Rig Vedic seers assigned 
’Kshatriyas with the profession of fighting for preserving the state 
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against external menage, but it is definite that all Ksatriyas of 
Orissa were not the warriors during the mediaeval ages?*85, Jn 
the accounts of Travernie?, a traveller of 14th century A.D. 
Kshatriyas are even decpited to have undertaken trade as their 
profession??, It is not impossible that this system might have 
entered in to the Orissam society during the mediaeval age. As 
hinted by the accounts from Tibetan sources? many of the 
Ksatriyas in Orissa choose Tantric careers and became 
Tantrists?5°, Santideva who: was originally the son of a king 
had been a Taéantrist even before he was appointed as a general 
of the king of Magadha® !., Kambalapada who was originally 
the son of a king had been a Tantrist?32, . 

Vaisya as a caste was already there in the society of medi- 
aeval Orissa. The Tantavayas, Saundhikas and Gokitas as 
rightly suggested by Dr. B. Das belonged originally to the caste 
of Vaishya, but later on they might have been dncluded in the 
Sudra caste because of the progressive assimilation of Vaishya 
with Sudra?33, Reference to a merchant association in an 
epigraph of the Soma period suggest that Vaishya as a caste was 
existing in the sooiety of Orissa?3+, Being the tradesmen in the 
society, the members of this caste were rich and they even 
dorated villages for the maintenance of the temples?55, Besides 
trades and commerce, the Vaishyas also served as the engraver 
of the charter in the governmental machinery of the kings?®. 
Besides Brahmin, Kshatriyas and Vaishyas many other sub-castes 
appear to have emanated already during the mediaeval age in 
Orissa. These sub-castes, variously described as Malis or 
Malakara, (gardener and garland-makers) Svarnakaéras, (gold 
smith) Gaud, (cowherd) etcetera, figure in the epigraphs of 
this period?8", 

Domas, Chandalas, §abaras and other indigenous tribes 
appear to have constituted the lowest order in the society?5®. 
They were regarded as untouchables im the society. Kanhupada, 
a prominent Siddha of Orissa describes the residence of the Dombi 
outside the village?3?, Dombi is described as Chandali in one 
of his poems2%°, In the song of Sabarapada the Sabai is devnict- 
ed to have’resided in the mountainous areas outside the village.2%! 
In one of his songs, Sabari is described as a Chandah?®. In the 
song of Dombipada, Porhbi is described as a Matangi signifying 
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Chandali?83, Dhamapada?% records Dorf as a Candal. Since 
Candali denotes low-caste woman, Domas and Sabaras were 
undoubtedly treated as the lowest and untouchable order in the 
mediaevai age. The lowest castes in the society lived in a 
downtrodden condition and were deprieved of the social and 
economic privileges enjoyed by the higher-caste people. They 
choose the making of arrow, of bamboo baskets, selling of woods 
and natural resources of the forests carding of cottons and 
many other low-graded professions?’ and were not capable of 
enriching them desirably. Most of their women-folk, most 
probably, owing to the monetary scarcity of their guardians 
adorned themselves mainly with the cheapest things like the 
peacock-feather, garlands of black-tipped, red-berries and many 
others available freely from the forests and the lap of Nature?6¢ 
and much less with. thé ornaments of cheapest metals like copper 
bronze and irog. Women of lower-caste in the society acted as 
thé female partners of the Sahajasiddhas. Caryapada describes 
Dombi, Savari and Matangi as the female partners of many of 
the Siddhas?®?, In one of the Carya songs Sundhini or 
breweress of a little higher status is also described as the fcmald 
partner of Birupada?%8, In Hevajra Tantra, Tantric adoption of 
five mudras are suggested for the attainment of Siddhs?%?, Dombi 
as a mudra belongs to the family of Vajra, Nati to the family of 
Padma, Svapachi or Candali to the family of Ratna, Brahmani 
to the family of Tathagata and Rajaki to the family of Karma?”°, 
Sahajayana being a path of reaction against the ritualistic 
formality of Brabmanism, suggested alike the Vajrayana and 
Kalacakrayana the adoption of mudra from the lower castes. 
Although Brahman js preferred as a Yogic mudra in the texts 
of Tantric Buddhism, availability of Brahmani was very rare 
for such purposes, owing to the anti-Buddhist attitude and the 
conservatism of the Brahmins. Sahajayana thus preferred the 
selection of mudra from the lower castes and the lower caste 
women owing to their deplorable economic status, free move- 
ments toc elsewhere and their anti-Brahmanical reactions against 
their social degradation must have nourished a favourable 
attitude towards their adoption as mudra in the Tantric practices 
of the Buddhists. In such Tantric praotices as the Tantric texts 
of Buddhism affirm, these women were accorded honourable 
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position as Prajna, th& Goddess of Buddhism? and this honour- 
ing tendency of the Buddhists coupled with the prospect of the 
lower caste women for wearing good clothes, ornaments, sandal 
paste and other costly cosmetics and for enjoying a consecrated 
position” must have motivated many women of these castes to 
agnize even for a sexual activity as a reaction against their 
despised position within the fold of Brahmanism. The lower- 
caste women appear to have professed prostitution being pressed 
by their down-trodden financial status®*”3, Society of mediaeval 
Orissa was not free from the prevailing vices of the age. 
Gambling”, prostitutions?”®, drinking and: other social evils like 
theft? and murder etcetera were not entirely isolated from the 
society although the ethical tendency of men in this age despised 
all these vices and praised oue who was free from them®™, 
But even despite such ethical condemnation of these views, they 
were so deep rooted that even the kings and princes were not 
free from these vices. Kolavati appointed Devadasi termed as 
contemptuously as Darika or harlot in the Brahme$war temple 
Inscriptions=*8, Reference to Savari who figures as Nairatma in 
tlie Tantric practices of Sabarapada as Dari or harlot is also 
recorded in the Carya son??. Kanhupada describes Dombi as 
Chhinali or a woman of moral laxity?3’. The most striking 
feature of mediaeval social organisation of Orissa is the preserva- 
tion of Varnasramadharma or the tradition of four castes by the 
kings and princess of Orissa. Kshemankaradeva, the Bhauma 
king in Assam was the protector of Varnasrama in his state®8, 
Subhakaradeva II is suggested to have established the order of 
Varnasrama in conformity with the scripture?82, Queen Vasata 
is described as the Veda—like refuge of Varnasrama’®?, 
Varnasrama of the mediaeval age in Orissa was not strictly 
based’ on the division of labour as we have shown earlier that 
Brahminz served as military vassal, Ksatriyas became tradesmen 
and Tantrists, Vaishyas became royal officers. The major 
advantage that this system yeilded went in favour of the 
Brahmrrs, having a plea to perpetuate their sublime position in 
the soctety by this system were granted lands, became ‘Jandlords, 
became the spiritual guides of the kings, served as military 
vassal and monopolized the lucrative offices of the state. By 
creativg £ number of Smrities they conceived the emergence of 
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many sub-castes although these sub-castes were emariated not 
in consistence with their theories, but in” congruence with their 
professions and to monopolize royal-advantage in the midst of 
these heinous speculations of these social units they inserted the 
institution. of untouchability even into the social sphares. 

Tantric Buddhists became conscious of these evils. Saraha- 
pada reacted against these social evils and criticised the Brahmins 
vehemer:tly, His Dohakosa carried on a large number of missiles 
against the undue supremacy of Brahmins in the society®®#., The 
Siddhas ignoning this artificial and selfish, social discrimination of 
the Brahmins accepted even the women of untouchable castes as 
their female partners and consecrated them as Prajna in their 
Tantric practices. They antithesised the religious formalities, 
the elaborate rites and rituals which figured as a medium of 
exploitation by the Brahmins and ‘their reaction was not entirely 
without results. 

In view of these discussions, it is logical to believe that the 
Siddhas were the Siddhas of the society and for the society, 
Mahayana professed the ideal of universal liberation. But the 
Sahajayanist advanced further and while professing the ideal of 
nondualism with the ultimate reality tried to identify man-in- 
universe with the universe-in-man. Such ideals can never make 
a man unsooial if followed properly and it is doubtless that the 
society of Mediaeval Orissa as well as of the Eastern India 
reflected in their literature in the extrinsic significance of their 
compositions although in the intrinsic essence, these songs 
protagonised the Sahajayoga and Sahajatattva. In major aspects, 
the compositions of Sahajasiddhas may not be denied as the 
true representative of the society of Orissa as well as of Eastern 
India during the mediaeval age. 
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17. 


18. 


20. 


21. 


22. 


23. 


25. 
26. 


Advaya Siddfii (M.S.C.L.B. 13124), pp. 35B-36A. 

“Sarva Varna Samudbhuta J ugupsa Naiva Yoshita, 

Saiva Bhagavati Prajna Samvritya rupa-mashrita”. 
Jvalavali Vajramala Tantra (M.S.), p. 14(B). 
(M.S.B.N. Paris No. 47) “Sarva Nari Maya Devi Sarvo- 
payam Mayam Prabhu”. 

Ed. Dr. S. Bagchi—Guhya Samaja Tantra, p. 14. 
Chapter IV Verse 19 and 20. 

Shodashavdika Samprapya Yoshitam Kaianti Suprabhan XXX 
Adhivestya cha tam Prajna XxXxxxx”. 

Ed. Dr. B. Bhattacharya—Two Vajrayana Works, Gos 
No. XLIV. 

Anangavajra—Prajiopaya Vinischaya Siddhbi, p. 11. 
Chapter II. 

“Navayauvana Sampanna Priapta Mudram Sulochaniam 
Bhaktya Sampujya xXxxx”. 

Ed. B. Bhattacharya—Two Vajrayana Works—Jiianasiddhi, 
p. 36. 

Mahamudreti Vijneya Sarva Buddhamaya Siva xxx 
Chandala Kula Sambhuta Dombikavavishesatah, 

Jugupsita Kulotpannarm Sevayan Siddhi mapnuyat, 

Dvijati Kula Sambhutah Kanyah Kamyastu Yoginah”. 
Jbid, p. 42. 

“Strindriyam Cha Yatha Padmam Vajram Pumsendriyam 
Tatha”. 

Sadhanamala (Ed. Dr. B. Bhattacharya), p. 367. 
“Pramada Vasikattnika xxx raktamvara paridhaya Ekagra 
chittena xxxx Madana Phala Bhakshayitv& xxxx Mantram 
Japavyam”. 

Dr. H. V. Guenther—Yuganaddha—The Tantric View of 
Life, p. 57. (Choukhamba Publication) See the themes of 
foot note No. 1 & 2, Quoted here from: Prajriopaya Vini- 
Schaya Siddhi. 

Ibid, p. 96 (Sekoddesha Tika quoted). 


Dr. Karuna Kara Kara—ASscharya Charya a p. 358. 
“Bhanai Gundaii Amhe Kundure Vira” 
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28. 


29. 


30. 


31. 


32. 


33. 
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Ibid, p. 360. (Munidatta quoted)—“‘Dvindriyasamapattim 
Yogakshara Sukhena Kleshari mardaniad viroham”. 

Dr. J. Singh—Bauddhaganmei Tantric Siddhanta, Part-I, 
p. 110, foot note No. 2 and page 111. 

Dr. Karuna Kara Kara—Ascharya Charya Chaya, p. 353 
(for the occurrence Tiadda in poem of Gunduripad), p. 
360 (for its usage as female genital organ). See the Oriya 
portion. 

Dr. J. Singh—Bauddhaganmei Tantric Siddbanta—Part-l, 
p. 111. (for its double meaning). See also foot note No. 5 
of page, 262. of this Chapter for the quotation from 
Jiianasiddhi. 

Dr. J. Singh—Bauddhaganmei Tantric Siddhanta, Part-I, 
p. 130. 

“*Vajanava Padi Pauan Khbale Bahiu”. Vide p. 131 of this 
book. Dr. Singh explains it “‘Vajra Limgaka Pratika 
Thika Aa Padma Yonika”. 

For Sarahapada See— 

Mr. B. N. Dutta—Mystic Tales of Lama Taranath, p. 8-9. 
Dr. N. K. Sahu—Buddhism in Orissa, p. 162-163. 

For Sabaripada See— 

Mr. B. N. Dutta—Ibid, p. 11. 

Dr. N. K. Sahu—lbid, p. 164. 

Dr. Karuna Kara Kara—AScharya Charya Chaya, p. 26. 


Dr. Karuna Kara Kara—ASscharya Charya Chaya, p. 336. 
“Patite Bodhichitte tu xxxx Kutah Siddiuraninditah” 

(Rati Vajra quoted in commentary of Munidatta). 

Tbid, p. 354 (Sekoddesha Tika quoted)—Yavanna patati 
prabhasvaramaya Shitamshudhara dravo, devi padmadalo- 
dare Xxxxxx Gajjaddbi Karuna valasya Sahajam Janihi 
rupam Bibhoh’. 

For Laxminkara See Chapter JI and IL of this proposed 
work, 

See B. N. Dutta—Mystic Tales of Lama Taranath, p. 18-19. 
Sukhalalita is described as a daughter of a king of a part 
of Oddiyana, 
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34. “Manu Smrit#IX-2-3. He advocates the dependence of 
woman on father in childhood, on husband in Youth, on 
son in old age and the woman has no independence. 
Jajniavalkya Smriti-1, p. 85-86. He cites the same in detail. 
Manubhasya of Medhatithi, deprieves widow’s right to 
property etcetera—Manubhasya-IX, p. 81. Medhatithi was 
a man of 9th century A.D. 

See Dr. B. Das—Bhauma-Kara and their times, p. 172. 
Dr. B. K. Sarma—Somavamsi Rule in Orissa, p. 62. 

35. Dr. S. B. Dasgupta—Obscure Religious Cults, p. 55 and 
See also foot note no. 3. of this page. 

36. Dr. J. Singh—Bauddhaganmei Tantric Siddhanta, Part-I, 
p. 116. Susura Nida gela Bahudi Jagaa” (Song of Kukku- 
ripada). 

Sec also Page-110 Song of Gunduripada—‘‘Shasu ghare 
ghali Konicha Tala”. 

37. Dr. J. Singh—Bauddhaganmei Tantric Siddhanta, Part-I, 
p. 124. 

“Adhariati Bhara Kamala Vikasiu, Vatisa Joint Anga 
ullasiv”. 

Song of Bhuguku Pada 

“Chalia Sasaharmage Avadhii xxx Chalia Sasahara Gau 
Nivane”. 

38. Epigraphia Indica-XX}X, pp. 81ff. 

Dr. N. K. Sahu, Dr. P. K. Mishra, Dr. J. K. Sahu—History 
of Orissa, p. 126 and Geneclogy of Bhauma-Kara, p. 128. 

39. Ed. Smt. Snigdha Tripathy—lnscriptions of Orissa, Vol. VIL 
p. 169 and p. 179 (for Mammaya) and p. 184 for (Jach- 
chika). 

Dr. N. K. Sahu, Dr. P. K. Mishra, Dr. J. K. Sahu—History 
of Orissa, p. 132. 
40. Ed. Dr. S. N. Rajguru—lnscriptions of Orisga, Vol. IV, 
. 44. 
Udara Karunabharat xxxx Vyamijanamshena Sahitat 
Sitatandulasetikarn Satram cha XXxX”. 
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Dr. Karuna Kara Kara—ASscharya Chdrya Chaya, p. 508. 
Song of Tentanapada “‘Handita bhata nahi niti Avesht”. 
Dr. B. K. Sarma-—Somavams$i rulé in Orissa, p. 65. 

Dr. Karuna Kara Kara—Ascharya Charya Chaya, p. 551 
(for Kanhupada), p. 508 (For Tentanapada). 

Dr. S. N. Rajaguru—Inscriptions of Orissa, Vol. IV, p. 131- 
132, Line 17-18 of Sonepur Plates (Janamejaya Mahabhu- 
vagupta). Journal of Bihar Orissa Research Society, Vol. 
XVII, Part-I (1930-31), p. 1-15ff. 

Narsimhapur plates of Mahbabhavagupta Udyota Kesari— 
Shisu 

“‘Madhukatala prabhriti Nana Vriksh-a nidhi—” 
Inscriptions of Orissa, Vol. IV, p. 220. 

(Ed. S. N. Rajaguru) 

Jatesinga or Dungri Plates of Mahasivagupta Yayau 
Lines 23-24. 

Dr. Karuna Kara Kara—ASscharya Charya Chaya, p. 373 & 
375—““‘Apana Mamse Harina Vairt”’ etc. etc.; p. 468— 
“Jai Tunhe Bhuguku Aheri Jaive Marahusi Patichajani ଥି? 
Inscription of Orissa (Ed. S. N. Rajaguru), Vol. IV, p. 270. 
Sonepur plates of Kumara Somesvaradeva, p. 272. 

P. 270—Line 26 “Samatsya Kachchapa” 

P. 272 Line 27-28 “Hastidanta Bagha chama nana Vane- 
chara—Samachcha Kachchapa Sakheta Vitapa Sakhalla 
unnata Sapadraranyaka”. 

Dr. R. L. Mitra—Antiquities of Orissa, Vol. I, p. 287. 
Ibid, p. 80. 

Jbid. 

Dr. J. Singh—Bauddhaganmei Tantric Siddbanta Part-I, 
p. 166. 

“Pamchakrama Vayitva Tantrinah Shato Vimalah” (Song 
of Tantripada). 5 

Dr. Karuna Kara Kara—A$scbarya Charya Chaya, p. 471. 
Dr. R. L. Mitre—Antiquities of Orissa, Vol. I, p. 80. 
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52. 


53. 


54. 
55. 
56. 
57. 
58. 
59. 
60. 
61. 


62. 


63. 


64. 


‘Pt. B. Mishr&—Orissa under the Bhauma Kings, p. 65. 


(For Kumurang plates) 

Indian Historical Quarterly, Vol. XXI, p. 221 (for Taltali 
Plate). 

In Kumurang Plate both pearls and diamonds are recorded 
“TUdyaneshu Shilimukharavo hareshu Mukta sthiti xxxx 
Rahu Tikshnakara graha sumanisu XxXxx”. 

Pt. B. Mishra—Orissa Under Bhauma Kings, p. 65-66. 
Inscriptions of Orissa (Ed. S. N. Rajaguru), Vol. IV, 
p. 125 Gaintala Plates, Lines 1-2. 

Ibid, p. 101—Kalibana plates of Janamejaya Mahabhava- 
gupta, Lines 1-2. 

Ibid, p. 118—Nagpur Museum plates of Janmejaya 
Mahabhavagupta, Lines 1-2. 

Ibid, p. 131—Sonepur Plates of Janamejaya Mahabhava- 
gupta, Lines 1-2. 

Ibid, p. 248, Verse 15 of this Inscription 

Ratna-Lamkriti Bhushitango SugamadedipyamanAadivah” 
Dr. K. C. Panigrahi—Archacological remains at Bhuba- 
neswar, p. 113, History of Onssa, p. 435. 

Dr. K. C. Panigrahi—Archaeclogical remains at Bhuba- 
neswar, p. 110. 

Dr. Biswarup Das—The Bhauma Karas and their times, 
p. 169. 

Dr. J. Singh—Bauddhaganmei Tantric Siddhanta, Part-I, 
p. 98. 

(Song of Sarha for bracelets or Kankana), p. 103 (Song of 
Sabari for Kundala), p. 116 (Song of Kukuripada for ear- 
flowers), p. 136-137 (Song of Kanhu for pearl necklace} 
and p. 136 (Song of Kanbu for anklets and ear-rings). 
Dr. Karuna Kara Kara—Af$charya Charya Chaya, Pp. 481. 
“Morangipichcha parihina Savari givata gufijara malt”. 
Pt. Binayaka Mishra—Orissa Under the Bhauma Kings, 
p. 66-67, Kumurang copper plates. 

Journal of Bihar Orissa Research Society, Vol. II, pp. 420ff. 
Dhenkanala Ccpper plates of Tribhuvana Mahadew J. 
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65. 


66. 


67. 


68. 
69. 


70. 


71. 


72. 


73. 


74. 
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Dr. K. C. Panigrahi—Archaeological ‘remains at Bhuba- 
neswar, p. 109. 


Ibid, p. 109. 

Dr. Biswarup Das—The Bhauma-Karas and their times, 
p. 186. 

Dr. Karuna, Kara Kara—AS$charya Charya Chaya, p. 441- 
443. 

Ibid, p. 503. —‘Ma Leu Dapana”. 

Pt. Binayaka Mishra—Orissa Under the Bhauma Kings, 
pp. 19, 49 (For perfumes) 

Dr. K. C. Fanigrahi—History of Orissa, p. 267 (For 
alaktaka). 

Inscriptions of Orissa, Vol. TV. gp. 33 (For Afijana or 
Collyrium) (Edited S. N. Rajaguru), Line-9. 

Dr. Jayadbari Singh—Bauddhagianmei Tantric SiddhAnt, 
Part-I, p. 101: 

“Saraha Bhananti Vara Suna Gohali Ki mo dutha Valande”. 


Dr. Karuna Kara Kara—A¢charya Carya Chaya, p. 551! 
“Dudha majhe Lada Achchente na dekhai”. 

In the Hatigumpha Inscription of Kharavela, reference to 
the use of plough drawn by the ases are clearly cited, but 
this usage of the asses does not figure to be the general 
feature of the Orissan agriculture throughout the ages. 


See Dr. N. K. Sahu, Dr. P. K. Mishra, Dr. J. K. Sahu— 


History of Orissa, p. 50. 

Ed. Jointly by Dr. D. C. Sarcar and Dr. M. G. Dikshit- 
Senakapat Inscription of the time of Mahasivagupta 
Balarjuna in FEpigraphia Indica, Vol. XXXI, pp. 31-36ff. 
See also Dr. S. N.Rajaguru—Inscriptions of Orissa p. 48-50 
(Vol. IV). 

Dr. S. N. Rajegtru—Inscriptions of Orissa, Vol. TV, p. 257, 
Line-38, 

Dr. D. C. Sircar-Land Lordism and Tenancy in Ancient 
and Mediaeval ‘India as revealed by epigraphical records, 
p. 78. I 
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75. Dr. K. C. Pan?grahi-Archaeological remains at Bhubaneswar, 
p. 68-86, p. 102-123. 

76. Dr. Karuna Kara Kara—Ascharya Charya Chaya p. 391 
Song of Kantupuada. 


77. Dr. J. Singh—Baurddhaganmei Tantric Siddhant, p. 151-152. 

78. Ibid, p. 156. 

79. Kurma Purana IH. XXXIX, 19, Brahma-nda Puran I, 
16, 42, 111 7, 358 Matsya Purana, 12, 17. 


80. T. Watters—On Yuan Chwiung’s Travels in India, Vol. I, 
pp. 196-197. 


81. Dr. B. Das—The Bhauma-Karas and their times, p. 139. 
Dr. traces out reference to elephants in Angul plates of 
Dharma Mahidevi 
Dr. S. N. Rajaguru—lnscriptions of Orissa, Vol. IV (Age 
of Somavamsis), p. 228, and 257. 

82. Dr. B. Das—The Bhauma-Karas and their times, p. 139. 


83. Dr. S. N. Rajaguru—Inscriptions of Orissa, Vol. TV, p. 228. 
Line-39. 
(Narasimhapur copper plates of Mahabbhavagupta Udyota 
Kesari). 
Jbid, p. 257—Line 38. 
(Ratnagiri copper plates of Somavam$si Karnadeva). 

84. Dr. D. C. Sircar—Land Lordism and Tenancy in Ancient 
and Mediaeval India as rcvealed by epigraphical records, 
p. 78. 
Mrs. Debala Mitra—Epigraphia Indica, Vol. XXX, 
Part-VI, p. 267. 
Dr. B. K. Sharma—Somavaméi rule in Orissa, p. 51. Dr. 
Sharma also suggests the presence of elephantry in Soma 
army (p. 48). 

85. Dr. K. C. Panigrahi—Archaeological remains at Bhubanes- 
“war, p. 68-86, p. 102-123: 
That Orissa knew many other animals is testified from the 
sculpture of this period, 3 
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87. 


92. 


93. 


94. 
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Dr. Karuna Kara Kara—AsScharya Ctrarya Chaya, Pp. 508, 
p. 344. Song of Tentanapada and Song of Kukkuripada. 


Dr. N. K. Sahu—Buddhism in Orissa, p. 3. The Kuru- 
dharma Jataka describes the requisition of the miraculous 
elephants by the king of Kalinga, when there was drought 
in Dantapur for rainfall. In Vessantara Jataka, tho 
Kalinga-Brahmanas are delineated to have obtained this 
elephant. 

Tbid. 

Dr. N. K. Sahu, Dr. P. K. Mishra, Dr. J. K. Sahu—History 
of Orissa, p. 52. (See also Hatigumpha Inscription). 
Ibid, p. 50. 


Dr. N. K. Sahu—Utkal University History of Orissa, 
Vol. T Chapter on Kharavela. 


Dr. Jayadhari Singh—Bauddhaganmei Tantric Siddhanta, 
Part-I, p. 101 “‘Saraha Bhananti Vara Suna Gohali Ki mo 
dutha Valande”. 


Dr. Biswarup Das—The Bhauma-Karas and their times, 
p. 175. The Gaifijam copper plate of Dandi Mahadevi 
contains grant of land to one pratihara, and the Talcher 
copper plate of Subhakaradeva 1V contains grants of lands 
to one Kulaputtraka. 

Dr. S. N. Rajguru—Inscriptions of Orissa, Vol. TV, p. 208. 
Ranaka Rachcho is granted lend by Bhimaratha (Maha- 
bhavagupta Bhimaratha) in the Cuttack plate of this ruler. 
See also, page, 280-D. In the Khandapara plate of Maha- 
Sivagupta Dharmarath, Ranakae Abhimanyu is also granted 
lands. See also—Dr. N. K. Sahu, Dr. P. K. Mishra, Dr. J. 
K. Sahu—History of Orissa, p. 173-174. 

Dr. B. K. Sarma—Somavams#i rile in Orissa, p. 46 and 53 
See also page, 53 of this thesis—foot note No. 106 and 107 
and its contents. 

A. Takakusu—Record of the Buddhist Religion, p. 178. 
Ttsing who visited Ratnagiri Mahavihar in the last quarter 
of 7th ‘century A.D. records the grants of lands received 
by scholars of this Buddhist citadel of learning. 
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DF. N. K. Saku’ Dr. P. K. Mishra, Dr. J. K. Sahu—History 
of Orissa, p. 119. 

The Terundia coppei plate of Subhakaradeva II granted 
the village Lavagandha jin Dakshina Tosali for the main- 
tenance of a Brahmin monastery. 

Ibid, p. 120. Subhakaradeva. If in his Hiudol Charter 
granted lands for the worship of the deity Bulindesvar Siva 
and Vaidynath Bhattaraka at Yavangula Patika. He 
granted the village Naddilo or modern Nundelo of Dhen- 
kanala District. 

Dr. S. N. Rajaguru—Ilnscriptions of Orissa, Vol. TV, p. 66. 
King Sri Sivagupta granted lands for thes.worship of Gan- 
dharvesvara Siva in his Ghandharveswar temple Inscrip- 
tion at Sirpur. 

Dr. S. N. Rajaguru—Inscriptions of Orissa, Voi. IV, p. 61. 
The Mallar Plates of Mahasivagupta records grants of lands 
to Taradamsaka Buddhist Vihara where 14 Buddhist monks 
were living. Pt. Binayaka Mishra—Orissa under Bhauma 
Kings, p. 48. Talcher Copper plate of Sivakaradeva III 
granted lands for the adoration of Buddha Bhattaraka. 


95. Prt. B. Mishra—Orissa Under the Bhauma Kings, p. 19ff. 
The land grant in Hindol Plate of Subhakaradeva. III was 
intended for Saiva ascetics (for sustenance of Saiva asce- 
tics). 

Dr. N. K. Sahu, Dr. P. K. Mishra, Dr. J. K. Sahu—History 
of Orissa, p. 116-117. The Hamsesvara temple Inscription 
of Jajpur reveals that Madkhavidevi queen of Subhakara- 
deva I built Madhavesvar ternple and appointed a Saiva- 
Carya for the worship of the deity. 

Dr. §. N. Raiaguru—Inscriptions of Orissa, Vol. IV, p. 243. 
Acharya Subhachandra is mentioned to have been patro- 
nised by Udyota Kesar. A Stone Inscription of Udyota 
Kesar in the Khandagiri cave (Navamuni Cave No. XIV). 
Acharya Subha Chandra is Jaina ascetic. F 
Epigraphia Indica, Vol. XXTIT, p. 113g. Fourteen Vikshus 
living in the monastery of TarudamSsakas were donee of the 


Mallar plates of Mahasivagupte. 
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See also Dr. S. N. Rajaguru—-Inscriptions of Orissa, Vol. TV, 
p. 61. 


The Brahmins were generally granted lands for their royal 
services, or for their scholarship or for their religious duties 
or for the religious merits of the kings. 

For SomavaiSsi Period :— 

(a) For religious merits of ths king and his precedecessors. 
See Dr. S. N. Rajaguru--Inscriptions of Orissa, Vol. 
IV, p. 82. Bonda plates of Mahasivagupta, S/o. Sri 
Harshadeva, p. 95-96. Vakratentali plates of Maha- 
bhavaegupta, p. 102; Kalibhana plates of Janmejaya 
Mahabhavagupta, p. 161; Orissa State Museum plates 
of Mahasivagupta Yayati II etcetera, etcetera. 

(b) For their scholarship (Scholarship cof the Brahmins)- 
In various grants of the SomavarnSsis the donees are 
suggested as wise in various Vedic Lores. See Dr. 5S. 
N. Rajaguru—lnscriptions of Orissa, Vol. IV, p. 56— 
In the Bardula copper plate of Mahasivagupta many 
Brahmins are suggested as the students of Chhandoga 
Section of Vedic Lore, p. 106. In the Patna Plates 
of Janamejaya Malhabhavagupta, many Brahmins are 
described as the students of Samaveda and Yajurveda, 
p. 153. Here in the Kalibhana copper ‘plate of 
Janmejaya Devu is suggested as a student of Rigveda 
as well as a scholar of astrology, p. 228. Narsimhapur 
copper plates of Mahabhavagupta Uddyota Kesart— 
here Shankara Sarma is a described as a ‘scholar of 
Rigveda etcetera, etcetera. For Royal service—See 
the illustration on Brahmin Raianaka Richchho, as 
stated earlier. 

For Bhauma Period :— 

Dr. Biswarup Das—The Bhauma-Karas and their times, 

p. 176. Tn Dhenkanal piate Tribhuvana Mahidevwi I grants 

a_ village to Bhattta Jagaddhara, a scholar of Véjasaneya. 

section of Yajurveda etcetera escetera. 


Dr., Biswarup Das—The Bhauma-Karas and their times, 
p. 178. The very first line of the first paragraph, 
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Ed. Smt. Snigdha Tripathy—lnscriptions of Orissa, Vol. VT, 
p. 27. Kesarni Plate of Satrubhafija. 

P. 204—Antirigam piates of Yasabhanija Lines, 19-22 etc. etc. 
Dr. S. N. Rajaguru—Inscriptions of Orissa, Vol. IV, p. 161. 
Orissa State Museum Plates of Mahasivagupta Yayati I, 
Lines 21-23. 

P. 198—FPatna Plates of Mahasivagupta Yayati, Lines 33-36. 
P. 228—Narsimhapur Plates of Mahabhavagupta Udyota 
Kesar! Lines 38-43, p. 270, Line 25-31 etcetera, etcetera. 


98. Corpus Inscriptionum Indicarum, Vol. TIT, pp. 117-121. 
In the Gupta records, the donee was deprived of the night 
of imposing a new tax. Perhaps this was the practice in 
mediaeval Orissa. 

99. Mr. N. N. Upadhyaya—Taéantric Bauddha Sadhana Aur 
Sahitya, p. 216. 

100. Ibid, p. 216. 


101. Charles Elliot—Hinduism and Buddhism, Vol. IT, p. 114. 
“Tt is chiefly in Onissa that traces of Buddhism can still be 
found within the limits of India proper..... ” 

Dr. N. K. Sahu—Buddhism ijn Orissa, p. 176. 

102. Dr. Biswarup Das—The Bhauma-Karas and their times, 
p. 192. 
Dr. B. K. Sarma—Somavams$i rule in Orissa, p. 38. 

103. Dr. B. K. Sarma—Somavamsi rule in Orissa, p. 38. 
Dr. K. C. Panigrahi—History of Orissa, p. 109. 
Dr. Panigrahi observes the commencement of the process 
of disintegration of Soma Kingdom from the reign of 
Janamejaya II. " 
Dr. N. K. Sahu. Dr. P. K. Mishra, Dr. J. K. Sahu—History- 
of Orissa, p. 180. 

104. Dr. S. N. Rajaguru—Inscriptions of Orissa, Vol. IV, p. 258. 
Lines 62-64 “Pahrinda mandalagrena Khanditairahitairayarm, 
.Suna$shiro-rthavan prthvi patre vat va asundhara, yasya 
Buddhivalat Laxmirekapatnivata Sthita, Sa Sriman Krishna- 
devo Bhud Bhupateh Sandhi-vigrah?”. 

Dr. S. N. Rajaguru while giving notes to this inscription 
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106. 


107. 
108. 
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accepts the correction of Dr. D. C./Sircar with regards to 
these verses which run as follows ‘“Yaddandamandalagrena 
Khanditairahitai rayam, Sunasirorthavanprithvi patre chatra 
vasundhara, yasya Buddhivalat T.axmirekapatnivratasthita, 
Sa Sriman Krishnadevobhud Nripate Samdhivigrah?”. 

For a clear meaning of these verses, it may be read as 
follows :*— “Yaddandamandalagrena Khanditairahitairayam, 
Sunashirorthavan Prithvi prapte Chatra Vasundhara, Yasya 
Buddhivalat Laxmirekapatni Vat Samsthita, Sa Sriman 
Krishnadevabhud Bhupateh Sandhivigrah?”. 
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Dr. B. Das~—The Bhauma-Karas and their times, p. 71. 
Dr. Das categorically writes—“‘‘The anarchy, prior to the 
establisbment of Bhauma rule in Orissa, had destroyed the 
social structure. .. ” 

Dr. S. B. Dasgupta—Obscure religious Cults, p. 54-55. 
Dr. B. Das—The Bhauma-Karas and their times, p. 72. 
Orissa under ibe Bhauma Kings of Pt. B. Mishra, p. 43ff. 
Quoted in Dr. S. N. Rajaguru—lnscriptions of Orissa, Vol. 
1, Appendix-1, page-VllI-IX. “Asid dodarpadasikrita 
Sakalaripuh pauratulyah pratapi, Tasminvam$se Kshitishah, 
Prathita Prithuyasha Srimadunmattasimhah, Akarnakrista 
chapasrita niShiteashara Sadighore rane yah Kanyamradgha- 
dhipasya Shriyamiva Vijayoparjjitamajahara”. 

Jbid. 

“Tasmat Vairibadhu Kapolavilasat Patramkura-Karshako, 
Raja ranjit dik Subhakara 1ti prakhyataniama Bhavat 
Vamnse yena Kubhojane Karanita Nirmulya Prithvibhritam 
Sandipya prakata pratapadahanam Kalingakah Sadhitah”. 
Dr. S. N. Rajaguru—Inscriptions of Orissa, Vol. III, p. 259, 
Lines 1-15. See also p. 262 Notes of Rajaguru. 


Journal of Kalinga Historical Research Society, Vol. I, 


No. 1, p. 39. 


Edited by R. C. Majumdar—Age of Imperial Kanauja, 
Pp. 80, f-n. No. 30. 


Digitized by PPRACHIN, SOA 


Sahajayana and the Contemporary Society of Orissa 249 


167. 
168. 


169. 


170. 


171. 


172. 


173. 


174. 


176. 


Tndian Historical Quarterly—Vol. XIL, pp. 489-493. 

Dr. S. N. Rajaguru—Inscriptions of Orissa, Vol. 11, p. 259. 
Lines 6-7 “Ato SitaShalapatra Kamalam Vikasiteva Shriva- 
danena Shrirajiiena Adesha dattam, Tato Ranaka Sri Viga- 
varnava prasadam Vijiaptva Labdhopadeshat Svaprashastya 
eva Tamra Sasanam Karapitamit”. 

P. C. Choudhury—History of Civilization of the people of 
Assam to the Twelfth Century A.D., p. 198. 

Indian Antiquary, Vol. XI, pp. 108-111 (Samangad Inscrip- 
tion) Archaeological Survey of Western India, Vol. V, p. 92. 
(For Dasavatara Cave Inscription) 

In these two inscriptions, Dantidurga «is assigned with the 
conquesis of Kalinga and Kosala. 

P. C. Choudhury—History of the Civilization of the people 
of Assam to the Twelfth Century A.D., p. 198. 

Dr. N. K. Sabu, Dr. P. K. Mishra, Dr. J. K. Sabu—History 
of Onissa, p. 167. 

Ed. Dr. R. C. Majumdar and Dr. A. D. Pusalkar—lmperial 
Kanauja or History and Culture of the Indian People, 
Vol. IV, pp. !-3f. 

Orissa Historical Research Journal, Vol. I, No. 3, p. 208f. 
(view of S. N. Rajaguru). 

Dr. K. C. Panigrahi—History of Orissa, p. 70. 

Dr. N. K. Sahu, Dr. P. K. Mishra, Dr. J. K. Sahu—History 
of Orissa, p. 114. 

Sivakara married the daughter of the king of Radha after 
his conquest of Radha. The daughter of the king of Radha 
is identified with Jayavalidevi and as the only queen of 
Sivakara. Dr. K. C. Panigrahi—History of Orissa, p. 76. 
Dr. Sylvan Levi—Epigraphia Indica, Vol. XV, p. 363-658. 
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264. Ibid, p. 154 (“Samatajoe Jalila Chandalh). 


265. B. Dutta—Mystic Tales of Lama Taranath, p. 1-2 quoted 
in Acharya Carya Chaya of Dr. Kanuna Kara Kara. p. 21. 
Sarahapada is here described to have adopted the daughter 
of arrow-Smith as his mudra. 

Dr. Jayadhari Singh-—Bauddhaganmei Tantric Siddhant, 
P. I, P. 134, Tanti Vikanaa Dombi Avarana Chimgeda”. 
Cutting of trees are described in many of the Carya songs 
and we are inclined to be¥ieve that selling of wood was a 
profession of low-caste people etcetera. 

Ibid, p. 169 Song of Santipada describes carding of cotton. 


266. Dr. Karuna Kara Kara—Ascharya Charya Chaya. p. 481. 
“Morangi pichche Parihina Savari grivata gurijari mali”. 
In this poem Saban is described to have worn earrings- 
Karna Kundala—which must have been made up of cheap 
metals. The Savaras in Orissa even today wear copper or 


iron ear rings.’ 
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267. Ibid, p. 481 (Sabarapida adopts Sabari as Mahamudra). 
Ibid, p. 419 (Dombipada adopts Dombi or Maitang}). 
Ibid, p. 441 (Kanhu adopts Domb) etcetera eacetera. 

268. Ibid, p. 352—Birupa adopts Sundhinf as his Mahamudra. 

269. Dr. P. C. Bagchi—Studies in Tantra, Part-I, p. 23-29. 
(Hevajra Tantra quoted) “Dombi Vajrakuli Khyata 
Natt Padmakuly Tatha., Svapacht Ratnakullt cha, Dvija 
Tathagatr Mata, Rajaki Karmakuli cha Eta Mudra Susi- 
ddhida”. 


270. Dr. P. C. Bagchi— Studies in Tantra, Part-I, p. 28-29. 
(See foot note No. 4 of page 319 of this chapter). 


271. Ed. Dr. B. Bhattacharya—Two Vajrayana Works—Indra- 
bhuti’s Jiianasiddhi, p. 36. “‘Sarvangam Kutsitayam Va Na 
Kuryadavamananam, Strfvam Sarvakultopanniam Pujayed 
Vajradharint”. 

Advaya Siddhi-(M.S.C.L.B. 13124) 35(B)-36(A). 
Laxminkara advises not to hate woman of any csate and 
treats all women as. the manifestation of Prajna “Sarva 
Varna samudbhuta Jugupsa Naiva Yoshitam, Sa Vai Bha- 
gavatt Prajna Samvritya rupamaéshrita”. 

272. The Mudras are consecrated with all these decorations and 
ornamentations. See Ed. B. Bhattacharya—Two Vajra- 
yana Works-Prajfiopaya Vinischaya Siddhi, p. 11 
“Nava Yauvana Sampannam prapya Mudram Sulocha- 
nam, Srak Chandana Suvastradyai Bhushayitva Nivedayet 
OXXK”. 

273. Dr. Karuna Kara Kara—Aé$charya Charya Chaya, p. 481, 
p. 441. 

¥ In the song of Sabaripada, Savari is called harlot. Kanhu- 
pada calls Dombi Chinali or harlot”. 

274. Dr. S. N. Rajaguru—Inscriptions of Orissa, Vol. IV, p73, 
Vr-31 (Gambling is condemned, so gambling was prevalent 
society). 

Dr. J. Singh—Bauddhaginmei Tintric Siddhanta, P. 1, 
p.- 137-138. Song of Kanhupada describes gambling. 
“Karuna Pihadi xxxx Xxxxxxx Kotka Guniya Lehu” 
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275. 


276. 


277. 


278. 


279. 


280. 
281. 


282. 


283. 


284. 


Dr. S. N. Rajaguru—Inscriptions of Orissa, Vol. IV, p. 125 

and 131° (Lines 1-2 of both the pages). 

Dr. Karuna Kara Kera—AsScharya Charya Chaya, p. 344. 

Song of Kukkuripada—the ft. (“Kaneta Chori neela 

Adharati”). 

Ibid, p. 403 Song of Kanhupada (‘Maria Shisu Nanand- 

aghare Shall). 

See Dr. S. N. Rajaguru—Inscriptions of Orissa, Vol. IV, 

Vr-31, p. 72. 

“Dyuta Veshyadyanisaktai’’ appears as a merit of the 

donee here. The Sirpur Stone Inscription of the time 

Mahasivagupta Balarjuna. 

Ibid, p. 248—Brahme$var temple Inscription of Kolava-ti- 

Verse 15 “—Dattastaya Darikah”. 

Dr. J. Singh—Bauddhaganmei Tantric Siddhanta, P.I, 

p. 103. 

“Sabaro Bhujanga Nairamani Dari Pemha Rati Pohaili”. 

Ibid, p. 141 “Dombita Agali Nahi Chchinnali 

Epigraphia Indica, Vol. XV, pp. 1-8. 

The Neulpur Charter of Subhakara-I1 “‘Svadharmaropita 

Varnashramah”’ (Kshema is described so). 

Epigraphia Indica, Vol. XXVIII, p. 223 

Terundia Charter of Subhakara IH “Niratishaya 
Sastranusara 

Pravartita Kritayuga uchita-samkirna Varnasrama 
Vyavastha”. 

Dr. S. N. Rajaguru—lInscriptions of Orissa, Vol. IV, 

p. 72—The Sirpur Stone Inscriptions of the time of Maha- 

Sivagupta Balarjuna, Verse 18—““Ya Varnashraninam 

Trayiva Sharanam”. | 

Dr. S. B. Dasgupta—Obscure Religious Cults, p. 54-55. 
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Notwithstanding the visible imprints of Indian influence om 
the origin of Indian Tantra, some scholars think that it is foreign 
by origin. Dr. B. Bhattacharya believing the cult of Sakti as 

un-Indian!, suggests that “‘Tantra came from outside India””?. 
Mahbamahopadhyaya Haraprasad Sastri in corroboration: of such 
a view draws the attentions of scholars to a verse in Kubjika 
Tantra which runs as follows,—*‘Go to Bharatavarsa to establish 
yourself in the whole country and make manifold creations in 
sacred shrines and sub-shrines’”. 

Cult of mother-goddess in India may be dated back as early 
as her Indus Valley Culture. Sir John Marshall advocates this 
cult of Indus valley People as “‘charactenistically Indian” and 
“hardly distinguishable’? from. the cult of the mothergoddess of 
the present day. Mr. N. Sastri considers the view of Mr. 
Marshall with regard to this cult as conclusive’, Father Heras, 
while deciphering the “Picto-phonographic Inscriptions” of Indus 
valley traces a sign ‘X’ in them. ‘This sign as he suggests, is 
even at present portrayed on the walls of houses of the Lingayatas 
of Kannada state. He explains this sign as “Kudu” which 
according to him means union. He opines that this sign “very 
likely refers to the Union of male and female principles...” 
. Mr. Kumaraswamiji corroborates the view of Father Heras, 
when he, in congruence with the view of the abovestated scholar, 
identifies the figure of You in Indus Seal as An, or Siva and 
mother-goddess of Indus seais as Amma, the Dravidian term for 
mother". Dr. C. Kunhan Raja, an erudite Professor of Sanskrit 
describes the Cult of mother-goddess in Indus Valley as the 
worship of the female aspect of the Divine’. In the Vedic 
theology Goddess seems to have occupied a very subordinate 
position, although references to goddesses like Prithvi, Aditi, Usha, 
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Sarasvati, etcetera are cited in the Vedas. They are, in general 
assigned with no lion’s share in the “Government of the World®. 
In Kena-Upanishad or Ké€nmopanishad, Uma Haimavati is des- 
cribed to have appeared in the sky when Agni, Vayu and Indra 
were anxious to remove their ignorance on the supremest spirit 
that appeared at a visible distance!’ On enquiry of Indra, 
Uma explained this Sublimest Spirit as Brahman. Since it is a 
common belief with the Indian Séaktaists that the Absolute is 
not realizable without the proper cognition of Sakti, this spiritual 
guidance of Uma may be reasonably held as a primary source of 
such belief. In the Upanisadic literature of Tndia, the Prakriti 
is called Maya and the supreme God as Mayin or the master of 
Maya, Grihyasutras while describing the Sulagava sacrifice 
records oblations to Bhavani, Rudrani, Indrani and Savant, 
According to Sushil Chandra Dey, Durga is described as 
Katyayant and Kanya Kumar in Taittiriya Aranyaka!t. As 
viewed by Dr. B. Chattopadhyaya, the hymns addressed: to 
goddess Durga in Mahabharata point out the importance of 
goddess-worship even in the pre-christian era®. In his Raghu- 
vasa, Kalidas prays Siva and Parvati as the parents of the 
cosmos!®, On the reverse of the Lion-slayer type of coins of 
Chandragupta 11, a goddess seated on lion is identified with 
Durga”. Goddess found seated on a lotus on the reverse of 
the lyrist type of coins is considered as Sarasvatit. On Gupta 
coins, Goddess found standing on crocodile is identified with 
Ganga. Explaining the downward pointing triangle of Indian 
coins as a female .symbol! corresponding to Sakti, Dr. Chatto- 
padhyaya asserts that the symbol found on Indian coins and seals 
are of indigenous origin and are not borrowed from aliem culture. 
Full-fledged and' magnanimous concept of Sakti was undoubtedly 
established in the reiigious contemplation of the Indians, 
when the Devi Mahitmya was inserted into Markandeya Purana. 
In Devi Mahatmya, mother goddess figures as eternity, mistress 
of the cosmos, the absolute power for preservation and destuc- 
tion of the world, universal consciousness. wisdom, and universal 
human “proclivities like, hunger, thirst, shame etcetera. „Her 
magnanim?ty is unintelligable even to the supreme Trinity of 
Hinduism. She is described as “Sarvasya Adya” or the primal 


cosmic force®!. Tn Dew Bhagavata, she is delineated as cosmi¢ 
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force for creation, conservation and annhilation, and as the 
cosmic potency without which the whole Divinity becomes 
passive??, In Devi Upanigad, the figures as the manifestation of 
Brahman, as non-originated and originated, and as Sinya and 
Asinya, void and non-void?8. The Devi Mahitmya section of 
Markandeya Purana is considered as an interpolation, although 
this Purana is cconceived as a work of fourth century A.D, 
Prof. Winternitz, assigns this interpolation a date not later than 
6th century A.D.2%. The view of Prof. Winternitz is most probably 
correct for the ‘Candisataka’ of Bana carrying on the visible 
imprints of this work corroborates his view2?%, Saktism in Orissa, 
appears to have entertained the influence of both the Non-Aryan 
and Aryan Culturés in the process of its development. Dr. G. C. 
Mahapatra places the Megalithic practice in Orissa as back as 
the early christian era??, Megaiithic construction in Omssa, aS 
this erudite anthropologist suggests, is grounded on two purposes, 
(i) memorising the deceased ancestor and (ij) dedicating to the 
deities’, He further suggests that the huge stone circles or 
Sindibors of the Bondos who live in the hilly tracts in between 
the large plains of Malkangirni and Machkund river are considered 
by this aboriginal tribe as the seat of the Earth Deity, Bursung®?. 
He traces out in the religious contemplation of this tribe the 
reverence of a deity named Bunumpa. Bunumpa according to 
this scholar means ‘“‘Branch-eating deity” and is offered with: a 
small branch by a passerby of this tribe®®, The Dalkhai dance 
displayed by the damsels of Dumal and Kulta sub-castes during 
the autumnal adoration of Goddess Stamvye§vari in Western 
Orissa is most probably an acculturation from the cult of this 
branch:eating deity Stamvyesvari, undoubtedly a goddess of 
tribal origin, is a popular deity of Saktaist importance among 
the populace of Western Orissa. The antiquity of Her Cult 
goes back to the last quarter of 5th century A.D. when King 
Tustikara, as revealed from his Tarasinga copper plates was 
rulling over Talabhramara region of modern Kalahandi District?2. 
Belkhandi located in this region has yeilded through the spade 
of the archaeologists the relics of a Devt temple alongwith the 
images of Saptamatnika. Many historians of Orissa on the 
suggestion of the eminent archaeologist, Mr. Beglar have dated 
the Belkhandi ruins as a construction in between sixth and 
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eleventh century AD.32, Orissan Saktaism within the Aryan 
fold also goes back to a remarkable antiquity. According to 
the view of Dr. K. C. Pafigraini, Viraja in Vayu Purana figures 
as the mind-born daughter of deceased ancestor or pitru. Her 
cult is recommended for material prosperity especially to the 
Vaishyas?®, In:age of Viraja worshipped presently in the temple 
at Jajpur is a two-handed Mahigamardini. Following Mr. R. 
Chand, Dr. Panigrahi suggests that this image cannot be later 
than the fifth century A.D.**., The image of four handed Mahisa- 
mardini in Maikandesvar temple of Bhuvanesvar is placed in 
the sixth century A.D.3%, Saddharma Pundarika Sitra in its 
Dharani Parivarta describes a number of donjonesses named as 
Kunti, Kutadanti, Puspadanti, Mukutadanti etcetera3®, The 
tribal deity, Jhadesvaitt or Jharibudhi of Dhama in Sambalpur 
district is believed as the Kuntidevi of Mahabharata, in the 
religious notion of the people of this locality. The tribal deity 
Dantesvari figures as the tutelar goddess of Bastar. Even as 
late as the pre-Independance era, the aboriginal tribe, Gonds 
propitiated this Goddes with human. sacrifice, even with the prior 
knowledge of the king of Bastar3?, Sarasvati depicted in the 
Suvarya Prayisa Sitra is undoubtedly an acculturation from 
Jndian concept of Sarasvati3® although the Buddhists introduced 
some changes in her iconographical features. Sti Mahadewh, 
described in this text as a goddess of good agricultural harvests, 
can be no other than the goddess Laxmi’’. Consocijated with the 
MaAanabasa tradition of Orissa! ; Laxnx is revered as the goddess 
of agricultural productivity and wealth by the people of Orissa. 
The tribal influence on the Manabasa cult of Laxmi in Orissa is sO 
profound that the aboriginal castes do not employ a Brahmanical 
priest in the adoration of goddess Laxmi in the month of Mar- 
gashira and Pausha, the season of agricultural harvests, 
Saddharma Pundarika Sitra, while recording the names of 
demoness like Kunti, Kutadanti, Mukutadanti, Hariti etcctera in 
its Dhareni Parivartta, associates them with the Candali and 
Matangi'? which undoubtedly point out to their tribal nature. 
Hariti, “depicted as a demoness in Saddharma Pundarika Sitra 
appears a§ Bhutamata in Suvarnapravasa Sitra, which nuost 
probably discloses her Saivite nature within the {ribal fold*#*, It 
is curious to observe that Siva-/in Vayu Purana is delineated as 
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a demon most probably under the Non-Arfan influence”. Harniti 
appears a goddess in Nispanna Yogavali#. Influence of Indian 
mother goddess becomes visibly clear when Suvarna Prayasa 
Sutra reters to Canda, Candalika and Candika!¢, References to 
Hindu divinities are unmistakably traced in Guhyasamaja Tantra. 
Their influence on this Tantra is so profound that the Kaya, 
Vak and Cittac aspects of supremest Buddha Vaijradhara of 
Tantric Buddhism are analogisecd with Brahma, Malhesvar and 
Vishnu, the supreme Trinity of Hinduism’. The five female 
Divinites delineated as Dvesharati, Moharati, Irshyati, Ragarati 
and Vajrarati!S, owe their origin to the curious admixture of the 
Buddhistic concept “of Pamchaskandha (Rupa, Vijiana, Vedana, 
Samijnia and Samskara) and sexual proclivity of Indian erotics 
where Rati or sexual proclivities appear as a goddess!®’, Rati 
as a goddess and the consort of Indian Cupid is a personifi- 
cation of Rati as sexual propensities. Parmchaskandha or five 
aggregates of Tantric Buddhism are described as Rupa (material 
elements), Vedana (feeling), Samjfia (conceptual knowledge), 
Samskara (synthetic compound of mental states) and Vijiana 
(consciousness) and as the primal substance of the Pamchadhyani 
Buddha Veirocana, Ratnasamvara Amitabha, Amoghasiddhi and 
Akshobhya who preside over each one of them respectively2®, 
While describing the theory of the evolution of these five Buddhas, 
Dr. Dasgupta observes the confusive mixture of these five 
Skandhas with the five material elements (Kshiti, ap, Tejas, 
Marut and Vyoma) of the Hindus and suggests on this theory 
the influence of Indian Samkhya philosophy of the earlier days, 
Suggestion of this erudite scholar is amply corroborated, when 
we find in the Guhyasamaja Tantra an analogisation of the five 
material elements of Hindus with the four goddesses of Tantric 
Buddhism. In Guhyasamaja Tantra, Lochana represents the ele- 
‘mens of earth, Mamaki the elements of water, Pandara the ele- 
ment of fire, and Tara represents air’®. ‘Kha’ or Vyoma element of 
the Hindus is described as the Vajrasamaya or symbol of Vajra®? 
and represented by the sublimest Buddha Vajradhara®t*, In. the 
Sekagqirnaya or SekanideSha section of Advayavajra Sathgraha 
very clear reference of Siva and Sakti of the Hindu- Saktaism 
is cited and the copulation of Siva and Sakti is described as the 
sGpreme state of Bliss®8, Siva accompanied with Sakti is consi- 
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dered Superior to Siva alone and Sakti is defined as the vision 
of Sunyata and the destruction of all illusive mentations’’, With 
all these discussions, it ischowever reasonable to conceive tha 
concept of Sakti in Buddhism as predominently Indian and indi- 
genous and the Buddhist Tantra as inland in origin. Buddhist 
Tantra after its origination in Orissa travelled to different parts 
of India and abroad even. It found in Padmasamvava, Vajra- 
bodhi and Amoghasiddhi, a suitable medium of its travel to 
foreign countries. Vajrabodhi and Amoghasiddhi preached their 
Tantra in China while Padmasamyava, transmitted his Tantric 
mission to Tibet in 8th century A.D. Exotic influence entered 
into Tantric Buddhism after its dissemination in foreign land. 
Origination of Tantric Buddhism in Orissa succeeded an age 
of the revival of Orthodox Hinduism. In the first two decades 
of seventh century A.D., Sasanka established his suzerainty over 
Karnasuvarna, Kongoda, Dandabhukti and Utkala. He became 
a vigorous force in the political sector of Eastern India. Ac- 
cording to Aryamaniju$ri Mulakalpa, Accounts of Hiuen Tsang 
and Ekamra Purana, he appeared as a staunch patron of Saivism 
and the archencmy of Buddhism’. His iconoclasm so far as 
Buddhism is concerned created a horror in the minds of the 
Buddhists®, The Sailodbhavas ruling by this time in Kongoda 
Mandala were the ardent patrons of Brahmanical Hinduism and 
revived the Vedic ritualism with the performance of many Vedic 
sacrifices??, The rulers of Kosala during {his peniod were ihe 
patrons of Orthodox Hinduism®%, It was in this age that Kuma4 
rila and Udyotakara—the two great champions of Vedic culture 
flourished in India. Kumarila wrote his Tantravarttika in favour 
of the Vedic sacrifices and rituals. Udyotakara vehemently 
criticised Dharmakirti in his Vada Nyaya and Dharmakirti, the 
Buddhist philosopher criticised Udyotakara in his Nyayavindu®’. 
Thus there is enough reason to believe that Orissa during this‘ 
period was not beyond the influence. of Brahmaniical Hinduism 
and thc dnfluence was so profound that its imprints are even 
traceable on Tantric Buddhism and Saivism. In Banapur plates 
of Madhyamarija 1, Siva is prayed as definable, indefinable, 
eternal, ever powerful and as the sublime lord of the divines 
whose potential lusture causes creation, conservation and deluge®?®. 
According to Winternitz, ““ Vajrayana teaches a monistic 
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philosophy. All beings are Vajra beings did the one and only 
Vajrasattva is immanent in all beings”, As suggested by Dr. 
Dasgupta, “In many places, the Buddhist Tantras, Dobas and 
songs have frankly accepted the standpoint of Upanisadas and the 
highest reality either in the form of Vajrasattva, or the Bodhioitta 
or the Kalacakra or the Mabasukha or the Sahaja has been con- 
ceived exactly in the line of Upanisadic Brahman”®*, In Jnana- 
siddhi, Indrabhuti the Vajrayanist king of Sambalaka in Orissa 
describes the supreme reality of Vajrayana as the Lord of the 
universe, as omnipresent as the sky, as omniscient and as the 
indweller of minds of all animate beings®?. He places him 
beyond all concepts of form and non-forms (Sakaratva and 
Nirakaratva)®®. According to Dr. N. K. Sahu, the idea of 
Sahaja in the literature of the Buddhist Siddhas is ‘‘represented 
in the same type of conception as that of the transcendent and 
immanent Brahman of the Upanigadic philosophy’. Influence of 
Saivism is also clearly visible on Buddhist Tantra. In Guhya 
Samaja Tantra, the Tantric Buddhists are instructed to practise 
their Tantric rituals in the Saiva temple®8, The Astamivrata— 
Vidbana classed as a Buddhist text suggests veneration not only 
to Buddhas and Bodhisattvas but also to Saivite deities®®, The 
Samvarodaya Tantra depicts the cult of Limga and Saivite deities 
although its whole range of discussion is in the form of a dialogue 
between Buddha and Bodhisattva Vajrapamni®’ The Buddhist 
Tantric god Halahala, described in Sadhanamala is most probably 
an acculturation from Saivism, Siva assumes the name Halahala 
for having drunk halahala or poison during the churning of 
ocean. The iconographical feature of Buddhist Halahala resem- 
bles much with: that of Mattamayura Siva who from the icono- 
graphical standpoint is adorned with matted lock of hair, moon, 
garland of skull, and. snakes. Influence of Mattamayura sect 
of Saivism was profound during the rule of Sallodbbhavas in 
Kongoda mandala of Orissa”. In one of his Charya songs, 
Kiarhupada, a native of Orissa describes himself as a Kapalin”. 
As suggested by Prof. V. S. Agrawala, the Kapalika Saivism was 
quite, widespread in many pants of India during the time of 
BAanabhatta’**. The cult of Mahamayuri and the application of 
IMahamayuri, or Vidya Rajfii Mantra were prevalent among the 
Buddhists for protection against the evil forces’. 
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Influence of Suaktaism is also traceable on the Tantric 
Buddhism in Orissa. The Nirnada Tantra and Ucchugma Tantra 
quoted in Advayavajra Samgraha and accepted as authoritative 
sources conceive universal vision of Sinyata or nonessentialness 
as Sakti who eliminates all illusive mentations and progenerates 
Supreme Bliss in union with Siva’¢, In Devi Mahatmya section 
of Markandeya Purana all the women are described as the 
manifestations of Sakti and Lakshminkara, in her Advayasiddhi 
considers each woman of the world as the relative manifestation 
of Bhagavati Prajna’. Sarahapada, the founder-advocate of 
Sahajayana and a native of Orissa considers woman as the 
embodiment of Prajnia’8. Hevajra Tantra; Sricakra Samyara 
Tantra and Ekallavira Canda-Maharosana Tantra extoll woman 
as the rclative incarnation of Prajna’, Indrabhuti in his Jiana- 
siddhi, advises to venerate woman of any caste as Vajradharini 
or the consort of Vajradhara8®, Orissa dn the age of the origin of 
Tantric Buddhism was a stronghold of Sakti Cult. The two- 
handed Mahigamardini image of Jaipur is believed as an antiquity 
of not later than 5th century A.D.8!, The four-handed Mahiga« 
wmardini image traceable at MarkandeSvara temple in Bhubanesvar 
is assigned to sixth century A.D.5®, Images of Mahigamardini 
found at the temples of Parsuramesvara, Vaitala and Sisiresvara 
in Bhubanesvar are placed in scventh-eight century A.D.8, The 
antiquity of the cult of Stamyesvari in Kalahandi of Western 
Orissa is dated back to the fifth century A.D.8#, Dr. K. C. 
Panigrahi traces the images of Sakta, Saivas and Tantric Buddhists 
in Vaitala temple of Bhubaneswar. On such findings, he rightly 
traces a strange amalgam of Saivism, Saktaism and Buddhist 
Tantrism in Orissa during «the eighth century A.D.&. All these 
evidences corroborate a process of cultural assimilation in between 
Saivism, Saktaism and Tantric Buddhism in Orissa during bs 
period. 

Influence of Indian system of. Yoga is also traceable on 
the Tantric Buddhism, originated in Orissa. According 10 
Prof. Winternitz8%, the antiquity of Yoga in India goes back to 
“sn dge when there existed no cssential distinction between a 
saint ard a magician”. The figure of a Yogi appearing On 
Indus seal corroborates the view of Dr. Winternitz, Yoga, as 
rightly suggested by Dr. Winternitz, thus prevailed in India m&ch 


Digitized by PPRACHIN, SOA 


266 Sahajaydna—A Study of Téntric Buddhism 


before the time of Buddha, the founder of primitive Buddhism®. 
Jn consonance with the suggestions of Yajfiavalkya Smriti, Yoga 
Sitra of Pataiijali, Sarvadarshana Semgraha of Madhavacirya 
and Tattva Vaisaradi of Bachaspati Mishra, Mr. N. N. Upadh- 
yaya believes the antiquity of Yoga in India as early as the pre- 
patarijali period®®. ‘This crudite scholar traces the imprints of 
Yoga in the Vedic Aiterature ranging from Rig Veda to Upani- 
sadic literature®?. Although he observes a remarkable deve- 
lopment of Yoga within the fold of Buddhism in Visuddhimagga 
of Buddbaghosga as early as the 4th century A.D., he traces the 
influence of Patarijala Yoga in the Yoga system of the Yoga- 
charins’®% ‘The Gukiya Samija Tantra, calls its system of Yoga 
as Shadanga Yoga”!. While analysing this Vajrayanist System 
of Yoga, Dr. Dasgupta suggests to have traced a similar system 
of Yoga is early as the Maitrayani Upanigad?’?”. The SahajayAa- 
nists place their Yogic plexuses of human body in the navel 
region, heart, at the junction of spinal cord and medulla oblongata 
and in the head. The Brahmopanigad, from its Yogic standpoint 
demonstrates four important places in the human body in its 
process of spiritual realisation. These four places are the navel 
region, heart, the junction of spinal column and medulla oblongata 
and head®*?, Dr. S. B. Dasgupta®* citing quotations from different 
Tantric texts of Buddhism suggests that the Tantric Buddhists 
call their naval plexus as Nirmana or Manipuraka Chakra, Mani- 
pura or Manipuraka signifying the navel plexus of non-Buddhist 
Hindu Yoga is probably a non-Buddhist name in its origin. It 
appears that the Buddhist accultured this name from ncn-Buddhist 
Hindu Yoga; which appears within the fold of Orthodox Hinduism. 
Woe are unable to observe a non-Buddhist Hindu Text of Ortho- 
dox .Vedic fold which ascribes the name Nir-mana Cakra to the 
navel plexus of Non-Buddhist Hindu Yoga. Sahajinanda as a 
Siate of supreme bliss also figures in Mandala-brahmanopanisgad?5, 
According to this Upanisad, mind dissolved in Sahajinanda 
through Khechari mudra attains enduring bliss?®. The Kshuri- 
kopanigad describes Sugsumna as Bralimarupint Viraja?®. The 
Yogatattvopanigad describes one of its Yogic Bandhas as 
Oddiyana®8. All these delineations however make the impression 
that these Yogic Upanigadas had some relations with Orissa. 

gse Upanigadas are however not so ancient as the Brihad- 
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aranyaka, Kena, Katha and older Upanisadas. Dr. Winternitz 
accepts these Upanigadas as the works of later date and calls 
them as Atharva Vedic Upanigadas’?. Whatever the case may 
be, these Upanigadas cannot be as late as the Tantric Yoga of 
Buddhism. Dr. Dasgupta for explaining the Tantric Buddhist 
Theory or arresting the downward flow of Bodhichitta cites 
reference to mudras like Bajroli, Amaroli, Sahajoli, Khechari 
etcetera, Vandhas like Oddiyana Jalandbara, Mula ctcetera and 
Kumbhaka, Prana and Apana which also figure in later Upa- 
nigadic literature, 

Tantric Buddhism accultured thus a large number of ele- 
ments from Non-Buddhist Hindu Yoga’ but* these acculturations 
should not be considered as a blind imitations. It remodelled 
these cultural assimilations on the guidelines of its philosophy. 
Since the Tantric Buddhists believe that elemination of proclivity 
is possible through their intense propitiation and not by their 
absolute negation, they entertain Sexo-Yogic practices where as 
the non-Buddhist Hindu Yogopanishad and Mandalabrahmano- 
penisad, following the path of restraint or Nivrittimarga suggest 
isolation from sexual proclivities!®!, The Tantric Buddhists in 
opposition to the Hindu ascription of the stalic aspect to Siva 
and dynamic aspect {to Sakti ascribe static aspect to Praja and 
dynamic aspect to Upaya. Prajna is the female pole of their 
Tantro-Yogic system whereas Upaya is the male pole. This 
antithesis enters into the Yoga system of the Tantric Buddhists 
because their philosophical position differs from that of the 
Orthodox Hindus and not because they wish to conceal their 
acculturations or invalidate the theory of Hindu Saktaists. They 
consider their Bodhi or perfect Enlightenment as the perfect 
knowledge of Sunyata. Sunyata is also called Prajia. To them the 
perfect knowledge of Sunyata is the absolute and unchangeable 
truth and thus static for all time {o come. Karuna alias upayéa, 
figures in their Yogamantra as the dynamic aspect for, Bodhisattva- 
liood denoting a malc aspect undergoes progressive transition from 
one to the other, in the proccess of crossing fhe tem Bodhisattva- 
bhumis for the attainment of final Buddhahood. Prajna thus signi- 
fies the femaleness of the female and male while Upaya means 
maleness of the male and female. Further, in the Tantric Yoga of 
the Buddhists, Bodhicitla is produced ine navel plexus or Nirmana 
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Chakra by the union of Prajna and Upaya. ”. In Sarpvritti aspect, 
this Bodhicitta flows downwords representing the whiteness of 
Kunda flower!®® but in Paramarthika aspect, it proceeds upwards 
through the Avadhuti and stabilizes itself in the Usniga Kamala 
or the highest plexus where, Sahajananda, or Supremest Bliss or 
the Cosmic Buddhahood resides in perfect harmony with 
Paramesvari Nafratma or Sahajasundari!’3, Such stabilization 
Jeads the Bodhicitta to merge with Sahajananda or Mahasukha 
and generates cosmic Buddhahood for the realisation of the 
adherent of this Yoga. With such realisation, the adherent 
attains Buddhahood where all tke dual, and udllusive mentations 
of the world cease for ever. Hereafter he becomes Buddha, 
with the perfect enlightenment of mnon-dualism where all-an-the 
universe and wniverse-in-all are axiomatic as one and the same. 
Bodhiocitta, as rightly suggests Dr. Dasgupta, is synonymous with 
semen ‘“‘sometimes in Vajrayana and almost always in Sahaja- 
yana!%#, Since semen symbolises the maleness, it may be intcr- 
preted as the maleness of the male and female in its Yogic 
connotation. As the Bodhicitta moves from one plexus to the 
other till its stabilization in Usgniga Kamala in its Paramarthika 
aspect, and moves downwards in its Samvritti aspect, it is most 
probably for these reasons that the Buddhist Tantras have 
ascribed the male polarity of their Yoga, a dynamic aspect. In 
the Saktaist Yoga of the Orthodox Hindus, Kundalini is treated 
as a Sakti and it is the Kundalini Sakti which marches upward 
from Miladhara plexus till she merges with the Cosmic Siva in. 
Sahasrara. Since Sakti denotes femaleness of the male and 
female, the Hindus Saktaist Tantras have ascribed! dynamism {do 
the female pole of their Yoga. 

.Tantric Buddhism also appears {to have accultured some 
elements from Vaigshnavism. In Guhyasamaja Tantra, the Citta- 
Vajra 1s compared with Vishnu!®?, In Suvarna Prayiasa Siitra 
Sri Mahadevi is described as the goddess of good harvest and 
wealth; and even alongwith Laxmi ®®°, This Laxmi or Sri as 
noted earlier has much in common with the Laxmi in. Orissa. 
Laxmipurana im Orissa which visibly carries on an Non-Aryan 
influence may be a text of much later date, but its ¢radition 
most probably,prevailed among the Non-Aryans in Orissa since 
‘a femote antiquity. Since the Non-Aryan element in the Cult 
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of Jagannath, is clearly traceable and Laxmi is associated with 
the Cult of Jagannath with a Non-Aryan tradition", where 
she is depicted as supremn~ as a Sakti over her husband, causes 
the distress of her husband and husband’s elder brother, the two 
supreme gods, by a group of supernatural beings called Vetalas, 
the antiquity of this Orissan Laxmi? may be dated back to the 
eighth century A.D. as the latest on various grounds. The 
Devi Mahatmyu section of Markandeya Purana which is accepted 
by many scholars as an interpolation not later than sixth century 
A.D. describes yoganidra as the Sakti of Visnu. Brahma in 
this text is described to have prayed her as Sri, and Vishnu as 
Jagatsvimi which is synonymous with Jaganmath%8, In Orissan 
Laxmt Purana. consociated with Manavasa Tradition of Orissa, 
Laxmi after her expulsion from the temple of Jagannath, advises 
Nidravati, to cause deep slumber in Jagannath and his elder 
brother!®*, She sends a group of Vetala, to bring out the 
affluence of the temple of Jagannath by stealing!!®®, That Orissa 
was a citadel of  Saktaism and Tantricism, associated with the 
cult of Vetala is undoubtedly proved by the Vaitala temple at 
Bhubanesvara, which is generally accepted as an antiquity of 
eighth century A.D.!, The presiding deity of this temple in the 
terrible Chamunda whose Tantric cult was associated with that 
of Vetalas who are generally believed as the media of Kapalikas 
for attaining Siddhis!?, In Devi Mahatmya section of Marka- 
ndceya Purana, Sakti is called Chamunda!?., In this Saktaist 
text, Vaisnavi, as the Sakti of Vishnu is attributed with the 
vehicle Garuda, and it is curious to observe that although the 
Vaisnavt or Narayan Matrika of this temple holds in her hands 
conchshell, discus club and perhaps a lotus—the weapons of 
Lord Vishnu, she has no Garuda on the pedestal!it, Instead of 
Garuda, her pedestal contains a human figure with the left-hand 
upraised!5. This figure most probably, demonstrates the ass¢- 
ciation of Orissan Laxmi, who is evidently a Sakti and consort 
of Vishnu with the Non-Aryans and the -left handed practice of 
Tantricism ; during those days. This Laxmi or Kamla has not 
probably entered into Dashamahavidya as Tantric Laxmi 
although Orissa under the influence of later Vaishnavism has 
isolated the Tantric practices from her Manavasa «tradition. The 
Vaitala temple is an arttiquity of the Bhauma Age in Orissa. The 
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Bhauma-Karas as Dr. Panigrahi and Dr. Daé8 suggest, were Non- 
Aryans!!¢, They came from Assam to Orissa, where’ they held 
the reins of government. As both thé states during the Bhauma 
Age were the citadels of Siktaism and Tantricism, they must 
have been aware of these Tantric developments. As many of 
them are undoubtedly Buddhists and accorded generous patron- 
age to Tantric Buddhist scholars like Sarahapada, Prajfiéି and 
others, it is not implausible to think that they might have also 
protagonised the cult of Orissan Laxmi, associated with the Non- 
Aryan Tantric culture of this state. Most probably, many of 
the ruling queens of this dynasty are adorned with the epithet 
Paramavaisnavi!’ owing to their soft corner with the cult of this 
Orissan Laxmi, who figures also in the proto-TAntric literature of 
Buddhism. 

Long before the beginning of eighth century A.D. Vaisnavism 
appears to have been a popular religious force in Orissa. Dr. S. 
C. Behera considers Orissa of the time of Matharas and Nalas as 
a stronghold of Bhagavatism!!8, Dr. B. Das considers the 
reign of Matharas as a glorious epoch of Vaishnavism in Orissal!®?, 
The rule of Sailodbhavas in Kongoda Mandala has left a series 
of epigraphs which. undoubtedly carry on the evidences relating 
to the strong influence of Vaishnavism on Orissa during this 
peniod!?°, Tnstances of the prevalence of Vaishnavism cannot 
be isolated from Orissa under the Bhauma rule!?1, 

The cult of Jagannath, intimately consociated with Vaisna- 
vism: at present does not appear as a Vaisnavite cult in its origin. 
Attempts have been made by the scholars to connect this cult 
with. the Vedic Daru on a reference of doubtful nature!?2, As 
the scholars of Orissa History have not succeeded yet to trace 
out a direct reference to Orissa in any of its nomenclatures of 
Kalinga, Utkala, Odra, Kongoda and South Kosala in Vedas and 
as Kalinga figures as am unholy land in the Dharmasitras!23 
this suspicious dnterpretationw. cannot be accepted as a ‘sober 
fact of history. Even in Mahabharata as Prof. R. D. Banerjee 
suggests, the people of Kalinga are considered as irreligious or 
Durdhgrman!*#, Basing their observations on the Accoufits of 
Meghasthenes and the Natural ‘History of pliny, some “scholars 
of Orissa History are inclined to interprete the oretes of these 
Gréek Accounts as the rice-growine people of ancient Orjssal®, 
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These people, as they suggest, were the Manedes and Sauris of 
the Greek ‘Accounts; and lived in the regions of mount Maleus!?®%, 
They identify the regions—of Maleus as the modern Palalahara 
regions, and Maleus as the Malyavina or Malaya hill227, 
Manedes and Sauris are explained as the Mundis and Savaral?28, 
Prof. G. C. Mahapatra traces the Megalithic practice in Orissa 
as early as the first century A.D.32%, Dr. H. K.“Mahtab suggests 
the aborigins like Savaras as the early settlers of Orissal#0, 
All these erudite illustrations of scholars however make it 
clear that Non-Aryan element was predominant in the early. 
domiciles of Orissa. The Non-Aryans alike the pre-Aryan 
populace of Indian nourish a believe that the whole world is 
peopled by a host of departed spirits. They worship the 
departed spirits of their dead ancestors in various ways. Cons- 
truction of Megalith in veneration of the spirit of departed 
ancestor is a facet of such worship. As Dr. Mahapatra rightly 
suggests, the Megalith builders of Orissa constructed their mega- 
lith for two purposes, (i) memorising the departed ancestor and 
(ii) dedicating to the deitiest3!, Most probably the primary 
concept of the cult of Jagannath originated from the deification 
of menhirs or megaliths, which at times contain the relics of the 
deceased ancestors. The Nava Kalevara ritual of Lord Jagannath 
carries on the solid imprints of the Non-Aryan cult of deceased 
ancestor. In this ritual, the old images of woods are thrown out 
or deserted as a corpse and the age-old relics which is called 
Brahma under the Aryan influence at present is inserted into the 
new ijmages. Daitapatis of Puri, who are believed even today 
as the aborigins observe the funeral rite of the forsaken images, 
exactly as the relatives of a dead man observe his funeral rite. 
The Cult of Stamyesvari in Orissa is undoubtedly a Non- 
Aryan cult in its origin. ‘The antiquity of this cult is dated back 
to the fifth century .A.D. after the traceability of the Terasing® 
copper plate on the bank of the river Tel near Terasinga in 
Kalahandi district!32, This cult centres around. a wooden pillar 
or post and incorporates a simiiar practice like the Navakalevara 
rituals of the Cult of Jagannath in respect of the replacement of 
the old post by a new one!38. As in the case of Lord Jagannath’s 
Navakalevara rituals the Lord Himself is believed to demons- 
trate the spot where Khe log is to be found, in the Cult ‘of 
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Stamvesvari the Goddess Herself is believed to indicate the site 
for finding out the log. The indications in either cases are gene4 
rally believed as divine transmissions to the servant-worshippers 
called Badpanda in the cult of Jaganoath and Dehuri in the 
Cult of Stamvesvari. The old post is thrown into water with a 
similar funeral rite as in the case of the separation of the old 
images from the shrines of adoration in the Cult of Jagannath. 
As the megalithic practices are popularly traced among the Non- 
Aryan inhabitants of Kalahandi and Koraput districts, compris- 
ing Bondos, Parajas, Gadbas, Savaras and Kandhas, the earliest 
antiquity of the Cult of StamveSvari is traced in the district of 
Kalahandi, the Savara influence is clearly traceable in the Cult 
of Jagannath, the paraphernalia of both these cults in the replace- 
ment of the old deities resemble each other and bear visibly the 
imprints of ancestor worship, the Cult of Jagannath admits 
profound Saktaist influence and in tls cult Sudarshana consimi- 
lises a round wooden post, and as the goddess Bunumpa of the 
megalith practice, signifying the branch-eating deity is comme> 
morated with the Dalkhai dance in Stamvesvart cult, it is 
reasonable to trace out a common source of Non-Aryan origin in 
both these cults of Orissa. Originated in the lap of Non-Aryan 
megalithic practice the primary concept of the Cult of Jagannath 
most probably came under the custody of the Savaras in Orissa. 
As Dr. B. D. Sahu suggests the Savaras in Orissa call their God 
as Kitung and attribute it with ten forms-Jagant, Tod, Tuman, 
Bhim, Rangrang, Garsid, Raman, Jajepal, Matta and Titi!34, 
According to this scholar, Jagnaila or Jaganta was a wooden 
image worshipped by the Savaras and it is most probably the 
old form of Lord Jagannath of the present day!38, The Nila- 
madhava legend associated with the cult of Jagannath and point- 
“ing out his secret worship by one Jara Savara’s descendent 
Visvavasu may not be a sober fact of history owing to the 
presence of dominant mythological elements and absence of 
corroborative historically of Indradyumna, Galamadhava, Jara 
and Visvavasu. But as the Savaras figure as the early inhabi- 
tants of Orissa. as they worship a god called Jagangila with 
his wooden image and as the Daitapatis connected with Navaka- 
Ivara rituals are considered even today us the people of tribal 
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origin!3®, the Savara influence on the early Cult of Jagannath 
cannot be discarded. 

Vaisnavite influence most probably entered in to the Cult 
of Jagannath when Orissa was subjected to the influence of 
Vaisnavism during the rule of Matharas, Nalas, Sarabhapuriyas 
and Sailodbhavas. Savaras of Orissa are even at present, the 
ardent believers of black magic and esoteric rites like witch 
craft which. they call as Savarividya. As the mystical beliefs 
and practices are as old as the aboriginal religious culture, it 
is not unreasonable to conceive that this mystical Savarividya 
prevailed among the early Savaras of Orissa. The Cu't of 
Jaganta, while under the influence of Savaras must have accultured 
a mystical leaning from Savarividyi. References to Lord 
Madhava in the Khurda plates of Madhavaraja IT and to the 
term Madhava in the nomenclatures of three princes of the 
Sailodbhava dynasty however suggest that Madhava was a popu- 
lar deity in the Kongodamandala of Orissa during the rule of 
this dynasty!37. Midhava is a divinity of Manua, dhyana and 
Yoga in Mahabharata!3s, Mauna, dhyina and Yoga, signifying 
vow of silence, contemplation and meditations are the elements of 
esoteric nature. Most probably the Savaras during this period: 
inclined to name their Jagant as Nilamadhava, owing to the 
Vaisnavite influence on them and owing ¢o the presence of 
esoteric ingredients in their Cult of Jagant and in the Vaisnavite 
Cult of Madhava. 

In view of the conspicuous traceability of manifold Saktaist 
elements in the present day Cult of Jagannath, this cult seems 
to have accultured a lot from Saktaism. Saktaism in India, 
during the age of Devi Mahatmya developed dn co-relation with 
Saivism and Vaisnavism. In Devi Mahatmya, Yoganidra is 
described as the mistress of the universe, as the matchless power 
of Lord Vishnu, as Sri and even as the corporifying force of 
Brahma, Visnu and Siva!3?. Orissan Sr or LaxmY¥, associated 
with dominant Non-Aryan elements, Yoganidra or Nidravatt, 
and with the Vetalas seems to have assimilated some elements 
from Sakiaism; depicted in Devi Mahatmya. Tn this text 
Goddless Katyini is prayed as unceasing force of Visnu, as the 
primal seed of the creation and as Supreme Maya!®. She is 
prayed as Narayan or the consort of Nirayana repeatedly im 
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the whole range of a chapter in this text!#!. As the’ Bhauma 
queen Vatsa devi is suggested to have installed a Matrika image 
called Chamunda in a temple (near Trilochana temple at 
Jajpur)1?, as the Sakti in Devi Mahatmya is described to be 
popular as Chamunda!#3, as the Bhauma-Kara queen Tribhuvana 
Mahadevii I in her Dhenkanala plates in compared with 
Katyayani and ss attributed also with the epithet Paramavaisnav1*, 
as in Devi Mahatmya Goddess Katyayant is prayed as Vaisnavi 
Saktil’, and as in Kalikapurana Goddess Katyayant and Lord 
Jagannath is prayed as the presiding deities of Odra or Orissa™¢, 
it is reasonable to conceive that the influence of Saktaism 
professed in Devi Mahatmya was profound in Orissa during the 
Bhauma-Kara Age. Since the Bhaumas in Orissa were them- 
selves Non-Aryans™#", claimed descent from Vishnu!i® and many 
of them being ardent Mahayanists developed a soft corner for 
Tantric Buddhism? it is logical to believe that they obtained 
the deity Jagant or Jagandaila or Nilamadhava from the Svaras 
who owing to the esoteric influence of their traditional Savarfi- 
vidya and their esoteric acculturation from the cult of Purimic 
Madhava adored this deity in much secrecy. The deity Jagant, 
ocr ‘Jagnaila or Nilamadhava was most probably a: Daru or log- 
shaped deity. Savaras continued to worship it as it was, until 
the rule of the Bhauma-Karas and even: despite the Aryan- 
influence through the cult of Madhava for, in the Non-Aryan 
religious concepts, aniconic features of venerations are almost 
duminant since a remote antiquity. 

As the log-shaped deity Jagant or Jagnaila or Nilamadhava: 
was worshipped by the Savaras in secrecy!5?, as Vajrasattva the 
sublimest Buddha in Vajrayana represents Kayavajra, Vakvajra 
and Cittavajra!3!, as he is depicted as Jagannath in Ananga- 
vajra’s Prajfiopayavinis§chaya Siddhbi and Indrabhuti’s Jfiana- 
-sidldhi!3, as Kaya, Vak and Citta are called Guhya or secrecy of 
Vajrayana, as these three aspects of Vajrasattva are consimi- 
lised with Brahma, Mahesvara and Vishnu’, as Jagant or 
Jaganaila resembles much the term Jagannath in phonetic value; 
as Tribhuvana Mahadevi I of the Bhauma rulling house- assumed 
the epithet Katyayank,!3, as Goddess Katyayani ,and Lord 
Jagannath figure as the sovereign deities of Odra or Orissa!®® and. 
as during the age of Bhayma-Karas, Orissa witnessed a. strange 
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amalgam of Saivism,,Saktaism, Tantric Buddhism and Vaispav- 
ism’, it is Yeasonable to suggest that the Bhauma-Karas obtained 
the log-shaped Jagant from “the Savaras. got it carved into three 
images symbolising the three aspects of Vajrasattva and con- 
similising according to a Buddhist Tantra of authoritative 
importance, the Trinity of Hinduism!’8, These deities appeared. 
in odd shape for the Non-Aryan Bhauma-Karas* most probably 
desired to retain in these images both the iconic and aniconic 
features. Such a desire seems to have been arisen in them as. 
Orissa in their rule witnessed an amalgam of different religions— 
Aryan, Non-Aryan and Buddhistic. As in Saddharma Pundarika 
Sutra, Buddha is prayed as non-iconic sage!®®, God of godsi9 
as ‘Dvipadottama’ or the best of men, “synonymous with 
Purugottama!®, as in Neulpur charter of Subhakaradev I there 
is clear reference to $r1!%, synonymous with Sri Mahadevi of 
Suvarna Prayasa Sitra!®®, and as in the Hindol plate of the 
Bhauma king Subhakaradeva HI, Subhakaradeva I is extolled as 
Purusottama or the best of men, it is reasonable to suggest 
that Subhakaradeva I enshrined these deities along with St or 
Orissan Laxmi in a temple of ordinary structure in Puri and 
it was most probably from ‘his time that the Savara deity Jagant 
was called Purusottama Jagannath. This view is amply corro- 
borated' when scholars trace out that in 8th-9th century A.D., 
Murari Mishra in his drama Anargharaghava oites reference to 
Purusotiama of the salty seashore as the husband of Kamala!®s, 
As Tribhuvana Mahideévi I is compared with Katyayant at the 
time of her accession to the throne at GubeSvara Pataka®®, as 
Kalika Purana declares Lord Jagannath and goddess Katyayant 
as the presiding deities of Odra or Orissa!®? and: as in Prachi 
Mahatmya Katyayani figures as a fearful goddess of Orissai®ଃ, 
it may be suggested that her cult was certainly popular in Orissa 
during the Bhauma Age and most probably it was during ihe reign: 
of Parama Vaisnaw, Tribhuvana Mahadevi I that Katyayani 
was enshrined in the Bhauma temple of Jagannath. The Cult ‘of 
Jagannath appears to have taken a strong Vaignavite turn during 
the dawning age of theSoma rule in Orissa. As Dr. B. K. Sarma 
suggests, sthe earlier members of the Soma dynasty were 
Vaisnavite in their faith!%?, Tivaradeva, the founder’ of the 
Somavams{ alias Panduvamn$i rule in South Kosala®™” ‘and the 
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conqueror of Utkala!?! js endowed with ,the epithet Parama- 
vaisnava in his Bonda, Rajim and Baloda plates™?, His son 
Mahanannaraja is also endowed with this epithet in his Adha- 
bhara platcs!*##, Queen Vasata who acted as the regent during 
the minority of her son, Balarjuna was a staunch devotee of 
Lord Vishnu. In her Sirpur Stone Inscriptions, Purusottama- 
Jagannath is saluted as Nrisimha or man-lion!”**, In this record, 
references to Sirayudha or plough—weaponed Balarama, Sri 
Krishna, Laxmi, Siva and Parvati etcetera are clearly cited??5, 
As in this inscription, these names appear as gods and goddesses, 
as these gods and goddesses are associated intimately with the 
cult of Jagannath “and as two donees of these plates ate called 
Bhagavatas, one may reasonably hold that Cittavajra-Vishnu; 
and Vak-Vajra Mahesvar had already been conceived as Krishna- 
Nrisimha and Balarama by this period; under the influence of 
Vaisnavism or Bhagavatism. As Brahma does not figure to be 
a popular deity during this period, as Saktaism was in a domi- 
nant state during this age and as Kaya-Vajra representing 
Brahma or creativity consimilized the physical manifestation 
of phenomenal world which according to Tantric Buddhist 
Philosophy is conceived as mere illusive mentations, it is reason- 
able to suggest that Brahma became a sub-ordinate and neglected 
deity of this age!” and: Siaktaism in which Sakti is delineated as 
Mahamaya dominated over the cult of Brahma in this shrine!??, 

Sakti according to Devi Mahatmya is called Yoganidra of 
Vishnu!$ and she according to the depiction of this text predicts 
that she will be born in the house of Nandagopa or Nandaraja 
from the womb of YaSoda!”?®, In Harivam$sa Purana, Visnu is 
delineated to have taken his birth as a: son of Vasudeva and 
Devaki to relieve the gods from the oppression of Kamsa. Ac- 
cording to this Purana, he sends his Yoganidra or Yogamaya. 
to deceive Karmsa that the eighth delivery of his sister is not a 
male baby. According to. the depiction of another chapter of 
this Purana!S8’, Ekaniam$sa takes her birth from the amsa of 
Prajapati for the protection of Kesava or Krishna!8t, Trika- 
ndasesam of Purosottama describes Ekanamsa as a Yidaw, born 
from the amfSa of Prajapati!&®®, Dr. H. K. Mahtab, Late 
Mr. Kripasindhu Mishra and many other historians of Orissa 
incline simply to identify’ Purusottama the author of this lexicon 
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as Purugottama, the Gajapati kings Orissa!é® but Mr. K. N. 
Mahapatratin a learned discourse assigns the date of this lexicon 
to 9th century A.D.8t, Mr. M. P. Dash, the Superintendent of 
Orissa State Archives accepts ithe view of Sri Mahapatra as 
more accurate", In this lexicon as Mr. Dash writes, Ekanamsa 
1s depicted as Sivaduti, as Yamasvasa, Kotabi, Vabhrabi, Kai- 
tayi, Kaitava, Yadavi, Karvari, Iswari, Iswaraé, Bhramari, 
Daksbhakanya, Vahirdhvaji, Nalaputri, Marichi, Kalifijart, Gau- 
tami, Tapasi, Sasthi, Jayanti, Sulidbruk, Sati, etcetera!S¢, Many 
of these names also occur in Devi Mahatmya!S*, In Khila Hari- 
vam$§a Parva of Mahabharata, Ekanams$a figures as the daughter. 
of Nandagopa as well as the sister of Baladeva "or Balaram!$8 Her 
cult is suggested to be performed through thé wine and meat! 
in Harivamsa. In Katha Saritasagara of Somadeva, Ekanamsa 
1s considered as Durga!®®°, This work is tentatively placed in the 
cleventh century A.D.39!, In Brahma Purana Ekanams$& is 
identified with Katyayani!??, In Purogottama Mahatmya of 
Skanda Purana, Subhadra is identified with Katyayan!??, Karachi 
Museum of Pakisthan has preserved the iconographic representa- 
tion of Krishna, Ekanamsa and Balarama, traceable from the 
neighbouring region of Mathura. In this iconographic represen- 
tation Krishna-Vasudeva, figures holding in four hands mace, 
discus, lotus and showing Abbayamud:a, the two armed figure 
of Balarama holds a plough in his right hand and Ekanamsa 
standing in between these two brothers has her right hand raised: 
and left hand placed akimbo. Dr. R. C. Agrawalla has assigned 
the date of these icons as early as the second century A.D. 

Another iconcgraphic representation of this holy Triad found in 
Bihar is now preserved in London Museum”, Jn this relief, 
Ekanamsa, shows Varada mudra in her right hand and holds a 
mirror in her left hand. This mirror most probably points out 
illusion or Maya. All these discussions however prove tha™ 
Ekanamésa figured as a goddess, as „the sister of Krishna and 
Balaram, and as a progeny of Prajapati-Brahma long before the 
ninth century A.D. and by this century her cult had already 
entered in to Onissa in the wake of Bhagavatism, as revealed 
from Trikandasesam. During the Soma Age which undoubtedly, 
raised Saivism and Saktaism to popular state and protagonized: 
the synthesis of Saivism and Vaisnavism relegating the cult of 
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Brahma to a subordinate position!?¢, Saktzism encroached the 
concept centring around the consimility of Kayavajra fnd Brahma 
and with the collaboration of the Bhigavata and Saivite ideas 
substituted Ekanams$a, a progeny of Prajapati-Brahma in place of 
Biahma. All these processes of cultural encroachments seem to 
have been complete when Yayati I re-established the shrine of 
Jagannath at Puri with a temple built there on the spot of the 
Bhauma temple, which might have been dilapidated by that 
time!®?, As in Mahabharata, Subhadra figures as the sister of 
Krishna and Balarama, as the Sakti is also called as Pamchambat 
‘Bhadrambika in the epigraphs of Yayati II!%8, as Ekanamé$a 
figures as the sister of Krishna and Balarama, as her cult 
‘developed primarily in the lap of Bhagavatism incorporates 
strong Saktaist influence and as in Skanda Purana, Subhadra is 
identified with Katyayankt, the presiding Saktaist deity of Orissa, 
it is plausible to suggest that this Ekanam$a became popularly 
known as Subhadra from the yule of Yayati 11 onwards. The 
Cult of Jagannath appears to have achieved its unprecedented 
ascendancy and popularity when Chodagangadeva of the Imperial 
Ganga dynasty observing the absence of royal pompousness in 
the ceremonial adoration of Lord Jagannath architectural 
grandeur in the ordinary temple of Yayati I and being impressed 
of the negligence of ithe preceding kings of Orissa towards this 
cult patronised the construction of this present magnanimous 
temple of Lord Jagannath at Puri!®®, All these discussions high- 
light that a process of cultural amalgamations among the different 
religous systems thus marked the religious sectors of Orissa 
during the mediaeval age znd that this process became so pro- 
minent that a new cult incorporating a synthesis of different 
ideas even from the hetrogenous religions appeared after the 
name of the cult of Jagannath to obtain a statal recognition 
with the efflux of time. The contribution of Tantric Buddhism 
for the emergence of such a cult figures visibly, although it 
accultured much from Vedic monism, Saivism, Saktaism and 
Vaisnavism and it is ro wonder that even as late as the sixteenth 
century A.D. Jagannath figures as Buddha in the literature of 
the people of Orissa?% and even as the Harmonious Roepresenta- 
tion of Hindu Trinity?0!. 

Diametrically antithetical views prevail among the scholars 
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with regards to the origin of Natha Cult. Dr. S. B. Dasgupta 
dates back the Rasayana school of India to pre-patanjali perio¢ 
and thinking that the Rasavof Rasiéyana school “was replaced 
in the cult of the Natha Siddhas by the nectar oozing from the 
moon situated in the Sahasrara and the whole chemical process 
was changed into a psycho-chemical process of Hatha Yoga”, 
traces back the origin of Natha Cult to a period prior to Pataifi- 
jali’®?, He places the time of Patanjali sometime between the 
second and sixth century A.D.2%, Mr. S. C. Das, while writing 
in the index of the Pag Sam Jon Zing that “Gauraksa—a 
cowherd, who being initiated into Tantric Buddhism became the 
well known sage Gauraksa, whose religious schdol survives in the 
Yogee sect who go under the designation of Natha’”?° appears 
to have considered Gauraksha a seceder and his religious school 
as a secession from Tantric Buddhism. Dr. N. K. Sahu, basing 
his observations of Pag Sam Jon Zang, the suggestion of S. Levi, 
Accounts of Lama Tarinath and the suggestions of various 
scholars discards the view of Dr. Dasgupta®®*, He considers the, 
Cult of Natha as a development from Tantric Buddhism and 
suggests that this new cult in course of time, “transformed itself 
into Tantric Saivissm”’ end “appropriated its own Gurus 1o 
‘famous Vajrayanist teacher on the one hand and Siva and Saivite 
Acharyas on the other”?%¢, Dr. P. C. Bagchi observes a sort 
of syncretism among the doctrine of Buddhist Sahajiyas and the 
doctrines professed by Matsyendranath in his Kaulajiiananir- 
naya2®", 

As it has been observed earlier, the Mattamayura sect of 
Saivism travelled to eastern and western India from Rohitaka, 
Tapovana and Dvaitavana regions in the nearhocd of Delhi, as 
early as the seventh century A.D.2%8, ‘The Mattamayura Saiyas 
prayed in the Upanisadic fashion, Lord Siva as the cause of 
creation, conservation and desecration, as Supreme as the sub- 
limest God of Gods, as the regulator of illimitable power, as 
Vyakta, expressible and Avyakta, inexpressible?®?, This amply 
corroborates the view that they viewed their Lord Siva on an 
equal footing with Upanigadic Brahman ; which transcends both 
dualism and Non-dualism. Many of the Saiva-Caryas of this 
school are named Vyomasiva or Gaganasiva. One Patanga Siva- 
Charya referred to in the Dharmalingesvar plates ‘of Devendra 
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Varman I of Kalinga is identified with Patangasambhu, the dis- 
ciple of Vyomasiva alias Gaganasiva I“. Anotker Gagana4 
Siva, who was granted with a village by the Rastrakuta king 
Krishna 11 vide his Karhad grant dated 958 A.D. most probably 
came to western Orissa during the tenth century A.D.*3, Jt was 
Curing this period ihat his inscription appeared on the Somesvar 
temple at Ranipur Jhurial near Titilagarh®?, This Gaganasiva II 
is membered as an dcharya of the Saiva sect other than the 
Pasupata School of Saivism?3, As it is revealed from the 
Dharmalingesvar plates of Devendraverman I, Vyomuasiva TVs 
disciple, Patanga Siva was a follower of his own Siddhanta 
School, ever thoagh he was an erudite scholar in Vedas, 
Vedangas, Itihasas and Puranas?!*, The Saiva School membered 
with Gaganasiva II is called as School of Siddhantasastra®* and 
as Siddhanta School®i°, According to Kaula Jiiana Nirnaya, 
Matsyendranath is regarded as a preceptor of Siddha or Siddham- 
rita school primarily connected with Yoginikula®!"., Since the 
inscription of Gaganasiva I is traced out in Ranipur-Jharilal, a 
place famous for the adoration 64 Yoginis, it is reasonable to 
suggest .cthat the Saiva school of this Saiva-Carya had already 
assimilated the Yogint-Cult. In Goraksa Siddhanta Samgraha, 
the school of Nathas is termed as Siddha—doctrine or Siddha- 
mata and is extolled as the best among all the schools of Veda, 
Vedantas, Bhattas or Purve Mimamsa, Vaishesika, Simkhya, 
Vaignava, Saura. Vijra-Worship, Buddha, Jaina, etcetera®!8, 
According to Kaulajnana Nirnaya, Matsyendra was called 
Malsyaghna or a killer of the fish when he killed a big fish in 
Camdradvipa and rescued the text of sacred wisdom from its 
belly*3#, According to Dr. S. C. Behera, the Malttamayura 
School of Saivism flourished in north Orissa as early as the 
seventh century A.D. under the leading role of a preceptor called 
“Rudrasiva®®’ who in consonance with the delincations of Bilhari 
and Ranod inscriptions was the lord of Amardaka Tirtha??*. 
Amarda with. a Gaganesvara Siva temple?” was, most probably, 
the Amardaka Tirtha of these inscriptions. Jt is curious to 
observe that the disciple of Rudrasiva is endowed with an epithet 
Mattamayura Natha although he is known by the name Puran- 
dara®®3, As suggested earlier, the Mattemayura Saiva teachers 
came to different parts of India from the neighbourhood of 
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Delhi®#. Even during the rule of Somavamsis in Orissa, this 
Saiva sect Was very influential and continued to enjoy royal 
patronage. In Lodhia plates of Mahéasivagupta, Sf Silapani, 
the disciple of Pramathacarya figures as the donee of lands 
donated by this king*®’. Pramathacarya here is described to 
have hailed from Pamchayajna Tapovana of Dyvaitavana?2¢, [n 
the Senakapat Inscription of the time of Malasivagupta Balar- 
juna, Amardaka figures as a centre of Saivism?2*, The Matta- 
mayura School, believing in Saivasiddhanta thus exerted prepon- 
derant influence on the Saivas of western and northern: Orissa. 
This school as it is suggesicd by a learned scholar, believed in a 
system of Yoga which centred around “thé method of the res- 
traints of breath, abstraction, meditatiom, concentration and absor- 
ption in thought (Samadhi) and the positions of the circles in 
the body beginning with the root circle (Muiladhara or 
navel)”**°, Entertaining Upanisadic influence, in its prayer to 
Lord Siva, this school most probably followed the Yoga of 
Atharva Vedic Upanigadas of the later days; which also 
influenced the Yoga system of Tantric Buddhism. It appears 
that from this school of Saivism, the cult of Natha originated in 
Orissa and as the neighbourhood of Delhi was the primal seat 
of this school, the Nathas treated Kurukshetra as the seat of 
their primal lord or Adinatha Siva’, Candradvipa where 
Matsyendra rescued the text of the sacred knowledge from the 
belly of a fish was most probably the Camdaval-Dharma regions 
of Orissa, which is even at present a popular citadel of the Cult 
of Saivism and the Nathas. The Natha as a school of Saivism 
appears to have accultured much from different religious systems 
in the primary days of its genesis. It admitted the influence of 
Upanigadas, Saktaism, Vaisnavism and Tantric Buddhism although 
its adherents criticised a number of religious systems. Its 
supreme reality is called Sacchidananda?3%, the Absolute truth®", 
the Real Truth transcending all dualism and non-dualism®?* and 
thus carries on the influence of Upanigadas. Sakti figures as 
inseparable from Siva in this cult®*#2. The supreme reality in 
this cult is accompanied with Vishnu from the right hand side 
and with Siva from thie left hand side?3#, So Siva as the supreme 
reality of this cult is quite different from the Siva of other Saiva 
School?35. He is parambrahman and is beyond all thought—. 
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constructions?3’. The Cult of Nétha most probably accultured 
the doctrine of Sahaja both from the later Upanigadic chlture and 
Sahajayana. In Akula Vira Tantra ascribed to Matsyendranath, 
Sahaja is described as a slate of supreme equilibrium which 
transcends all perceptual knowledge with positive and negative 
attributes. In this state, the Yogi becomes one with the whole 
universe and realises a non-dual existence®3?*, In Natha Nirvasga 
Vyikhya, Sahaja is defined as the knowledge of oneness of the 
supreme reality and the universe?35, In Mandala brahmanopa- 
nigad Sacchidananda Brahman is described as the unsegregated 
circular light??? signifying as the one and the absolute manifes- 
taiive potency of the universe. Since one and the only one 
potency manifests in the universe, the potency and the universe 
are undoubtedly one. The realisation of this oneness of the 
supreme cause potency and the universe is the Sahajananda of 
this Upanigada. Mind dissolved in Sahajananda becomes as 
peaceful as that of Sambhi, who is beyond all thought—discri- 
minations?%, Sahaja in Sahajayana also reveals a similar impres- 
sion as stated above. 

The Hathayoga pradipika describes four kinds of Sinyas— 
Sunya, Atisinya, Mahasiunya and Sahajastnya®*!, These four 
stages of Sinya is associated for the eventual realisation of 
Sabdabrahma or the supreme rcality with four stages of pro- 
gressive sounds produced in Yoga?, These four Sinyas of the 
Nathas are not blind imitations from those of the Tantric Bud- 
dbism, but it appears that the Nathas accultured these Sinyas 
from the Sahajayana and remodelled and adjusted them in 
their Yoga in consonance with their own Nada-bindu philosophy. 

From Tara Sadhana of Vasigtha depicted in Rudrayamala 
and Brahmayamala and the direct reference to Siva and Sakti 
in Advaya Vajra Samgraha?##, it may be suggested that both 
tio Buddhists and the Hindus within the fold of Tantrioism 
had developed a mutually tgQlerant attitude’ duning this period. 
Jt appears that the Nathas also would have taken this advantage 
of toleration during the primary days of their cult. Matsyendra- 
nath, though originally a Saiva, seems to have favoured” this 
toleration. From Orissa he appears to have proceeded to diffe- 
rent parts of India and even to Nepal and Tibet. He was most 
probably called’ Luipa, the younger, owing to his tolerant atti- 
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tude towards Buddhist Tantricism. His tolerant attitude became 
wider in Nepal, where his doctrine representing an amalgamation 
of Tantric Saivism and Tartric Buddhism became so popular that 
he was deified as Avalokitesvar Buddha” and the Nepalese 
continued to believe that “to worship Buddhas is to worship 
Siva”? From Nepal Matsyendra most probably travelled to 
Tibet where he wrote jointly with Diparkara Sri Jiiana the 
Abhisamaya Vibhanga Nama*¢, The joint authority of this 
Tantric text has rightly prompted some scholars to suggest younger 
Luipa or Matsyendranath as a senior contemporary of Diparn- 
kara”, Dipamkara is generally suggested to have been born 
in the last quarter of tenth century A.D.3®, He proceeded to 
Nepal as well as Tibet in the first half of the eleventh century 
A.D. Jt is thus reasonable to believe that Matsyendranath 
as a Senior contemporary of Atisa most probably flourished during 
this period, presumably with a little seniority of ten to fifteen 
years than his younger contemporary. This view is amply cor- 
roborated by Tantraloka where Abhinavagupta prays Macchanda- 
bibhu for his mercy?3°, Tantraloka is accepted as a work of 
eleventh century A.D.?281, 

Reciprocally tolerant attitude that existed between the Nathas 
and the Tantric Buddhists appears to have taken an opposite 
turn when Goraksa. began to re-organise this Natha School on 
the guidelines of a strong Saivite leading. According to Tara- 
nath, he was named as Ananga Vajra and was a follower of 
Tantric Buddhism®, Mahamahopadhyaya Hara Prasad Sastri 
suggests that Goraksa was originally a Tantric Buddhist and his 
name was Ramana Vajra®58, Paundit Sastri however suggests 
that the Nepalese Buddhists hate Goraksanath as a secedor of 
faith?” Pag Sam Zon Zang also suggests him as an apostate, 
who converted a large number of Tantric Buddhists in to the 
cult cf Natha, which grew with a general air of Saivism?®%, ?n 
Siddhasiddhanta Pacdhati, Buddhists, Jainas, Sravaka as well as 
the adherents of many other religious systems are criticised as 
the followers of the futility?3¢, According to Tantra Mabharnava, 
Goraksanath had his sacred seat in the forest of Jagannath in 
the East?3?. Matsyendranath and Goraksanath being intimately- 
connected with the religious culture of Orissa during the middle 
age thus exerted a profound influence ot its religions. As early 
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as 12th century A.D. Shisuveda appeared in Orissa. Dr. M. 
D. Mansing while discussing on Shisuveda suggests” iff as a text 
of Saivite content and of 12th-13th eentury A.D.2°8 Dr. Bansi- 
dhar Mahanty while discussing on Shishuveda Suggests it as a 
remains of Tantric Buddhism?**. Jt is however difficult to assert 
as to what was the nature of this text, for the modern researches 
have not yet succeeded to trace it out unimpeachably. This 
unsuccessfulness has prompted even some scholars to suggest 
that there was no text like Shisuveda. But since in a large range 
of Oriya literature, this text finds mention, such a negation of 
its existence cannot at all be credible. SAaraladasa as early as 
15th century A.D. refers to Shisuveda as a text in many places 
of his Mababharata=®¢°, Chaitanya Das who is logically believed 
as a poet of 18th century A.D. also cites reference to Shisuveda 
in his Vishnugarbha Purana?%!, Jn Birita Gita and Bra!imagita, 
Balarama Das also records Shisuveda?%?, According to Dr. 
Mohanty, Shisu Ananta also narrates Sisuveda?%%, In Kapilagita 
Section of Padma Purana, one Sikshmaveda is depicted 
es supreme among all cther traditional Vedas?®, This Siuksh- 
maveda was most probably the same as Shisuveda and the 
people of Orissa called it so for Sugumna appears as Shifumuna 
in the ancient Oniya literature?%? and signifies the subtle nerve 
channel of Indian Yogic system, and the fundamental medium 
of all Yogic successes. All these evidences thus suggest that 
there was a text like Shisuveda and its untraceability cannot be 
a substantial factor for the negation of its existence. This 
Shisuveda in Orissa was most probably a work of 12th century 
A.D. and as the portion of its content is described by Dr. Mahanty, 
it was a text of Saivite content not without the influence of 
Buddhism, which penetrated into it through the reverence to 
Juord Jagannath? ¢, Most probably, it was during this period 
{kat Goraksha had his sacred seat in the forest of Jagannath in 
Orissa. The Cult of Natha profoundly influenced the people of 
Orissa as revealed from Amarakosagiti. Saptanga Yogasara, 
Govinda Chandra and Gorekh Samhita of the succeeding days?%7, 
The Nathas started a reactionary movement against the Erotic 
‘practices of Tantric Buddhism; because their Yogice system 
developed in imitation of the later Upanisadic literature where 
refrainments from sexual practices are always recommended?®s, 
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Their Pamcha makaras differed much from that of Hindu 
Siktaists nd Parnicha Kama Guna theory of the Tantnic 
Buddhist? ‘The Nathas were really the follower of the path of 
the negation of proclivity and the ardent supporter of later 
Upanigadic Yoga where Nivritti or non-attachment was to be 
attained by restraint. They were really the followers of Saivism 
although they assimilated some Tantric Buddhist influences in the 
development of their doctrine. Tantiic Buddhism not only 
influenced the Saivite Cult of Nathas but also influenced the 
mediaeval Vaisnavism of Orissa. Although we do not have the 
scope of a detail discussion on the nature of this Vaisnavism, it 
appears to have assimilated in it the influences of Vedic, 
Buddhistic, Tantric Buddhistic, Nathistic, ‘Saktaist, Jaina and 
many other religious systems prevalent in the then period in 
Orissa®*®, This Vaisnavism visibly carries on the imprints of 
influence of Tantric Buddhism. As early as the age of Bhauma- 
Karas, the Tantric Buddhism: contributed a lot for the develop- 
ment of the Cult of Jagannath?”, Jagannath figured as Buddha, 
in many places of Sarala Mahabharata and in a large number of 
Vaisnavite texts of mediaeval Orissa2*?, According to Dr. B C. 
Acharya, the Nirguna Sinya of Tantric Buddhism appeared as 
Saguna Sinya in the Oriya literature of Pamchasakha age®”3, 
The Pamchasakha according to Paundit Surya Narayana Das 
and Mr. Chittaranjan Das, traced no distinction between the 
Upanisadic Brahman and the Buddhist Sinya®”, They com- 
bined both the concepts in their literature and considered their 
ultimate reality as both Nirguna and Saguna?®”5, According to 
them, it is the Nirguna Brahman which became Saguna Brahman 
with the origination of 2 desire of. creativity and manifested as 
the universal phenomena?*®, These mediaeval Vaisnava poets 
of Orissa most probably assimilated the influence of Buddhist 
Siinyavada, although they were not the Buddhists nor #ie 
Buddhist Sinyavadihs in pureset sense of these terms. They 
remodelled the Sinyata concept of Tantric Buddhism as Sinya 
Purusa, identified it as the supreme reality and even as Nirguna 
and ‘Saguna, conceived it as Lord Jagannath, the supremest 
presiding deity of Orissa and even admitted in to their Vaisnavite 
culture, Yantra, Mantra, Tantra, Chaya, Jyoti, Avada, Haja, 
Samadhi, Rasaguna as the media of their ultimate realisation2™, 
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They accepted Lord Jagannath as the perpetual sorce ‘of all 
incarnations and Purugottama, as the Nityadhama or{Abode of 
Eternity2?8, Almost all the leading Vaisnava. poets of this age 
in Orissa considered their ultimate reality as Sunya, MahaSsiunya 
or Sarvasiinya, conceived a perfect resemblance between Siinya, 
and Brahman and treated this Sunya cr Brahman as the primal 
cause of the cosmaic manifestation of the phenomenal universe?®®, 
Although this Sinya or Brahman manifests in everything, it 
remains beyond the reach of everything like the Sahaja of 
Sahajayana and Brahman of Upanisadas?®®’. As in the texts of 
Tantric Buddhism, Dr. Karuna Kara Kara traces four Sinyas in 
Premabhakti Gita of Yashovanta Das*#!, In Visnugarya Purana 
of Chtaitanya Das, in a number of places four Sinyas are 
delineated?8®, Dr. Karuna Kara Kara traces the remodelling of 
Parichadhyan? Buddhas in the Pamcha Visnu concept of this 
poet?s3, As revealed from the Visnugarbha Purana of this 
poet the sublime Siunya or Mahasinya is termed as Alekha on 
Alekha Purusa?##, from Alekha originated the Nirakara Visnu 
and other Pamcha Visnus with different colours and mastering 
different directions285, The six Visnus are most probably the 
remodelling of six Buddhas of Tantric. Buddhism under Vaisnavite 
frame. Prof. A. B. Mahanty places Chaitanya Das in 17th 
century A.D.28° But as this poet in his Nirguna Mahatmya 
furnishes the evidence of his birth in Badamula in Khadiala or 
modern Khariar in Kalahandi district during the reign of Pratap- 
ridradeva, the ruler of Khadiala, it is reasonable to hold that he 
flourished during 18th century A.D.28* As it has been stated 
earlier, Sahajayana according to the philosophisation of Bhagavati 
Lakshminkara, discarded all the religious formalities and same 
philosophical attitude js also observed in different Vaisnavite texts 
of Pamchasakha age?88, All these illustrations however inculcates 
ars impression that Tantric Buddhism influenced Vaisnavism of 
its cardle land even in the 16th century A.D: It was during this 
period that the Buddhist philosopher Virasirmha, well-versed in 
Naganti Vidya flourished in Orissa?8®’. Survival of Buddhism im: 
Orissa during this period is also corroborated by the Tibetan 
source. The biography of Buddheguptanith, the preceptor of 
Lama Taranath ‘however reveals tkat Buddhism was prevailing 
in [alinga as well as in the land of Lord Jagannath; when in 16th 
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century A.D: this saint came to Kalinga and travelled to the land 
of Lord Jagannath enroute Jharikhenda??’%, This saint as rightly 
suggested by Dr. Sahu, was contemporary of the king Ramraja 
of Vijayanagara who reigned from 1542 to 1565 A.D.2o 

Tantric Buddhism also influenced S§aktaism in Orissa. The 
Cult of Tara, originated in the lap of Buddhism profoundly 
influenced the Saktaist culture of Orissa. Dr. Biswarup Das 
suggests the traceability of a number of images of Tara at Ratnas 
giri which amply impress on their Tantric Buddhist origin2®2, 
The Astamahabhaya Tara traced cut from Ratnagiri and now 
preserved at Patna Museum is a umique image of Tantric 
Buddhist2*8, Mr. Arjun Joshi traces the image of Mahattari 
Tara or Arya Tara at Ranibandh?’*, He finds cut the venera- 
tion of Vajra Tara by the people of Ayodhya. This Tara image 
has now been enshrined in: the Uttare§var Siva temple of 
Ayodhya®, At ManinageSsvar temple of Purunigaon and in a2 
temple of Dhupaésila, as it has been suggested by Mr. Joshi, 
Kurukulla Tara is worshipped by the people??8, Although no 
Tara images have been traced out from Tarapur Gada of Binka, 
thé age-old Vinitapur, this place was most probably a place of 
the cult of Dhanada Tara. Even to-day the people of this loca- 
lity believe that this Tara or Tiraputian as they call the goddess 
of this place was giving wealth and ornaments when the poor 
people were praying her for help in the marriage time of their 
daughters. This Tara was most probably the Arya Dhanada 
Tara of Sadhanamala. Dr. K. C. Panigrahi traces the images 
of Tara in Gokarnesvar Temple of Madhupur region??”, All 
these illustrations however impress that the cult of Tari was 
popular in Orissa. 

A controversy has arisen among the scholars on the origin 
of Tara. Dr. ‘B. Bhattacharya basing his discussions on the 
reference of Sadhanamala “Arya Nagarjuna-Paidebhotesu Uddh- 
ritam’”’ and the Accounts of Tarasidhana by Vasistha as depicted 
in Rudrayiamala and Brahmayamala suggests “The origin: of 
Taare is neither Hindu, nor Buddhist: but it is of 
Tibetan extraction?®8, Dr. Mallar Ghosh, following Mr. Hira- 
nanda Sastri who has advocated the Buddhist origin of Tar8, 
vide the Memoir of the Archaeclogical Survey of India No. XX 
and Mr. J. N. Banerjee who holds a similar view”? opines that 
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the concept of Tara was first originated in India and zwas sub- 
sequently assimilated and developed in Tibetan Tantrs3%, This 
learned scholar discards the theory of the Tibetan origin of Tara 
with the advocacy that the earliest images cf Tara are traced 
out in India and not in Tibet3?’!, He assigns the image of Tara 
with Varadamudra and Utpala. traceable at Nalanda to Sixth 
century A.D.3%2,+ Most probably Tara appeared as a Goddess 
in Proto-Tantric Mahayana during the 6th-7th century A.D. 
when Suvarna Pravasa Sutra began to inspire devotion in female 
divinites like Hariti, Bhutamata, Chanda, Chandalika and Chan- 
dika etcetera?3®?, Dr. Winternitz traces one Arya Tara Sragdhara 
Stotra written by one Kashmiri poex Sarvajfiamitra who is placed 
in the first-half of eighth century A.D.3%%, Dr. Winternitz des- 
cribes this Tara as the female counterpart of Bodhisattva Avalo- 
kitesvara?®5, In Guhya Samaja Tantra, most probably a work of 
seventh century A.D. there are references to Vajraikaja{a®®9, 
Bhrukuti?®? and Samaya Taragravat: Samadhi’ Dr. B. Bhatta- 
charya distinguishes this Vajraikajata of this Tantra from the 
Ekajata of Sadhanamala simply because, the mantras of Ekajata 
in both these Tantric Texts differ39, But such a d’fferentiation 
of Dr. Bhattacharya appears unconvincing especially when we 
consider the concept of Tara from the standpoint of its origin 
and primary development. Sadhanamala however contains des- 
criptions on a large numbei of Taras variously named as Khadi- 
ravarni Tara, Mahattart Tara, Varada Tara, Vashyadhikara Tara, 
Vajra Tar Astamahabhaya Tari, MahdsinikramArya Tara, 
Mrityuvamchana Tara, Sita Tara, Sadbhuja Sukla Tari, Arya 
Dhanada Tara, Prasanra Tara, Mehashr Tari etcetera. These 
Taras along with their Sidhanas appeared under different autho- 
rities and in different places and must not have been developed 
jn a particular time of mfinutest accuracy. Tt is possible that 
athe root of such multiple and magnificent conceptualisations 
of Taras there was the primal impression of a concept of Indian 
Buddhist Tara. The concept of Indian Buddhist Tara most 
probably originated in the proto-Tantric period of Mahayana in 
the 6th century A.D. when a number of female divinities under 
the influence of Hindu Saktaism appear to have been ‘instilled 
into Mahayana. From India concept of Tara travelled to Bhota 
enrdute Kashmir and to Mahacina and in these places it enjoyed 
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large scale popularity33°, Vajraikajata and Bhrukutiare des- 
cribed in such a closer sequence in both the Guhya Samaja Tantra 
and Nispanna Yogavalt that it appears that both these goddesses 
had some relations in the theology of Tantric Buddhism313, Since 
both Ekajala and Bhrukuti are treated as TAarAs, it is reasonable 
to suggest that multiple conceptualisation of the primary notion 
of Tara had already started in India even before tke magnification 
of the concept of this Buddhist goddess in Tibet3!2, Mr. L. A. 
Waddel, a reputed scholar of Tibetan Buddhism, suggests that 
“Tara is essentially Indian in origin and form”3!33, Sadhani- 
mala most probably cited reference to Bhota as the place of 
the exportation of the Cult of Ekajata, and Rudrayamala and 
Brahmayamala described Mahicina as the piace of the Siddhi 
of Mahacima Tara for, im these places the Cult of these Taras 
enjoyed large scale popularity during the age of compositions of 
these texts. In Nispanna Yogavali, Churchika is included as a 
goddess of Kalacakra mandala3t, Charchika of Bamki was 
most probably a Hindu remodelling of this Buddhist deity. 
Lamkesvaif, depicted as a Buddhist deity in Sadhanamal& and 
Nispannayogavall is worshipped popularly even by the Hindus 
on a rockbed in Mahanadi in Sonepur. According to Dr. B. 
Bhattacharya, Chinnamasta figuring as one of the ten Mahavidyas 
is originally a Buddhist deity335, The Tantric cults of Ten 
Mahavidyas enjoy a large scale popularity among the Hindu 
Saktaists of Orissa, Bengal and Assam. Chinnamasta figures a$S 
Vajra Vairocharni?¢ and Vajrayogini33” in Tantric texts of the 
Buddhists. According to Dr. Bhattacharya, semblence to a 
remarkably considerable extent becomes traceable among the 
mantra of Vajrayogini recorded jn Sadhanamala3!8 and the 
mantras of Chinnamasta delineated in Chinnamastakalpa?3!®’ and 
Tantrasara?2°, As this iJearned scholar suggests, the Tittle 
difference that becomes observable between these mantras are th 
result of distoration of-mantras made in later time by ignorant 
copyists??1, As jt is revealed by these mantras, Chinnamasta or 
Vajra vairochani is named as Sarya Buddha Da-kini in Sadhana- 
mala?22. Sarva Buddhi Dakini in Chinnamastakalpa3®® which 
appears ga later work than SAadhana-mala and earlier work: 
than Tantrasara and as Sarva Siddhi Dakini in Tantrasara of 
Seventeenth: century A.D.32#, Common occurrence of the epithot 
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Vajra Vairochani in the mantras of these three -texys however 
suggests that this Goddess was originally a Buddmis{ deity, and 
slight modification that instilled into the mantras of Chinnamasta- 
kalpa and. Tantrasira is most probably the result of a Conscious 
assimilative attempt of this cult by the Hindu. Saktaist into their 
Tantric fold. 1n Bhairava Tantra, Chinnamasta is described as 
Vairochani32? * and her Kavacha is named as Trailokya Vijaya?2¢ 
most probably to show the mystical efficacy of this Kavacha or 
protective spell in war on the one hand and the Buddhist origin 
‘of- this cult on the other. In Nandyavarta, Chinnamasta is 
delineated to have been worshipped by the Siddha Samghas’?”. 
Many Buddhist dcities of Tantric origin are described to have 
trampled Hindu gods in their Tantric texts. Tn Nispannayogavali 
Tantric Buddhist god Sambara is described to have trampled 
Kalaratri and Vairava3?8, Trailokya Vijaya as Dr. Bhattacharya 
suggests tramples “upon the head of Siva and the bosom of 
Gauri3??, Vajravalanalarka tramplés under his feet Vishnu and 
Lakshmi33° Prasanna Tara tramples Indra, Upendra, Rudra and 
Brahma?3!, Paramasva presses with his four legs Indram, 
Lakshmi, Rati, Priti, Indra, Madhukara, Jayakara and Vasanta33?, 
As revealed from the hymns of Chinnamasta. She stands in 2a 
Pratyalidha pose33 with the radiance of a crore of adolescent 
Suns®3* on Rati and Kamadeva, (the Hindu god and goddess of 
Sexual activities) who conjoin themselves in an opposite sexual 
intercourse in the lap of a circle of cosmic Vulva (Mahat Yoni 
Chakram) which lies within the circle of red and radiant Sun 
(Vamdhuka Pusparunam Bhisvad Bhaskara Mandalam Tadu- 
dare) rising on an. amorously sporting with: the white cosmic 
lotus of the sky335, Jn. this poem she stands in her three physical 
aspects as naked, holds her chopped head in her Jeft hand, hairs 
on her chopped head remain unfastened, three streams of her 
blood overflow from her decapidated trunk and fall into the 
mouth of her dropped head, and into the:two mouths of her two 
other physical manifestations standing on her either sides, she 
holds a sharp knife in her right hands, her two other physical 
manifestations also hold two knives. one each in right hand and 
she Wears bones on her body®3°, Chinnamasta as revealed from 
the themes of her hymns and the external view of her icono- 
graphical descriptions?” is to be propiiated through the left 
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handed” \ practice „or Vamachara®38, Viewed from the inner 
essence Gf ner iconographical features her cult appears to have 
embodied deeper significance of Yogic nature. In her hymns, 
Sky (Nabha)33° probably signifies the concept of Buddhist 
Sinyata, the white lotus, purity and perfections?° the circle of, 
radiant Sun as the perfect knowledge of Sinyata, the cosmic 
Vulya as the refuge of Buddhahood##!, copulation of Rati and 
Kamadeva in opposite sexual mode, as the normalisation of the 
unusual movement of Bodhicitta??, by causing and propitiating 
the progressive elevation of Nivritti or static female pote to 
Sinyata, from Sinyata to Atistnyata from Atisunyata to Maha- 
Sinyata and finally from MahasSsinyata to ®” Sarvasiinyata and by 
stabilizing the pravritti or the dynamic male pole, along with Bodhi- 
oitta in the stage Sarvasunyata, and Chinnamasta along with her 
two other physical aspects probably signifies the three important 
nerves—Avadhuti, Lalana and Rasana. If these interpretations 
may be accepted, the Cult of Chinnamasta on its Yogic essence 
may suggest the propitiatiom of Avadhuti, Lalani and Rasana 
in their Yogic channel, which cause the opposite, unusual and 
upward movement of Bodhioitta from Naval plexus to Usnisa 
Kamala and its stabilisation at the highest plexus through 
the progressive realisation of four Sinyata®#, Such a stability 
of Bodhichitta and the culminating realisation of universal 
Sinyata enable the adherent to accquire the perfect knowledge 
of this Supreme Truth and to attain Buddhahood where the 
universe-in-one and one-in-universe appear as Siinya and where 
all illusive mentations and discriminations cease for over. In this 
stage he becomes a Buddha or the enlightened one, pure and: 
perfect like the white lotus and Everything-in-Stnyata and 
Sunyata-in-Everything appear to him as one and the same like 
the pure sky. Nandyavarta is generally quoted as an authorita- 
tive text on the cult of Chinnamasta?3*#* and Sadhanamaia #50 
describes to have ccilected the Vajrayogini Sidhana of Sabart- 
pada from Nandyavartta?!5, In Adivagvajra Triratna Vimba 
quoted by Dr. D. C. Bhattagharya3i¢, Chinnamast& or Vajra 
Vaircchani is described as Girija, Kamala, Asita, Padmavat, as 
the cause-potency of the whole universe, as the Ten paramitase 
in Three Tantric vehicles of Buddhism, as the absolute embodi- 
ment of Prajfia and the leading force towards ° Sinyata Kula. 
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All these discussions however amply suggest - that Chixnamasta 
was originally a Buddhist deity and was assimilated” into Hindu 
Saktaism in the succeeding days. As noted earlier, Western 
Orissa was a oaitadel of the Cult of Buddlia Sambara?34”, 
Sarmbara Mandala in Nispanna Yogaval! however records the 
names of Buddhist gods and goddesses like Surivairi, Viramati, 
Lamkesvari etcettra®#8, These gods and goddesses are £on- 
nected with the Valipuja held in the month of ASwina in 
Sonepur. Suravairi although described as a god in Nispanna 
Yogavali appears to have been converted into a female deity 
called Sure$var! in. course of time. Just near the temple of 
Suresvari in Sonepur under big trees many gods and goddesses 
are worsliipped. Under a big tree however a sacred pit is 
worshipped with the Tantric ritualism at the midnight of the 
fifth day of the white fortnight of the month of Asvina. Soil 
gs collected from this pit at this very night, kept and worshipped 
in Suresvari temple at first and then taken into the other temples 
in a Tantric process. Since this pit is called Viiramurcha pit or 
Khaul gad and is intimattly associated with the cult of Suresvari, 
it may be reasonably held that the Buddhist Suravairi and 
Viramati have most probably been converted into Suresvari and 
Viramurcha?*?, Lamkesvari as cited earlier is a famous deity 
of this place. 

Even as late as the 19th century A.D. Scholars trace out 
the remnants of Buddhism in the religious culture of Orissa. 
Mr. N. N. Vasu and following him others consider Bhima Bhoi 
a Buddhist and Mahimaism, a form of Buddhism®?’°, ‘They 
describe that the followers of Bhima Bhoi under the leadership 
of their preceptor came into conflict with the authorities of the 
Jagannath temple at Puri in their mission to expose the concealed 
state of Jagannath as Buddha33!, As ijt has been suggested 
by” these scholars, their attempts ended in failure owing to the 
then administrative resistance and they rétired to the remote 
district of Orissa to gather popularity for their Mahimaism, 
where Buddha figures as Alekha Mahima33?, Mr. Bhagirathi 
Nepak traces the entanglement of the followers of Mahimaism in 
‘a similar conflict in the report of Mr. C. E. Buckland and in the 
News of Utkala Dipika, dated i3th March 1881 and 26th March 
1881353, He fioweyer refutes the entanglément Bhima Bhoi in 
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this conic! with fhe arguments that these records do not accuse 
his nameg°+’ Mr. Prabhat Mukherjee on the basis of an admi- 
nistrative report however suggests that in March 1881 sixteen 
men and women who were the disciples of Bhima Bhoi attacked 
Jagannath temple at Puni®’5, In absence of a positive evidence, 
supporting the inclusion of Bhima Bhoi in the list of the accused, 
it is, however illogical to affirm his entanglemeat in this episode. 
But as this episode is recorded in the contemporary records of 
different nature#5%, it is reasonable to suggest the historicity of 
this event. = 

ln many places of his Stutee Chintamani, Bhima Bhoi 
displays devotion to Lord Jagannath, as the liberator of 
sinner and even as Supreme Reality357, In severatpiaces of 
this work, he also discourages the adoration of Daru Pratima or 
wooden images®®8, considers these images as powerless?3? and 
categorically asserts that both the Dharma and Brahman have 
renounced purosottama or Puri, the real oitadel of the cult of 
Jagannath3®, These reciprocally contradictory delineations 
amply suggest that he was not ignorant of the above-stated 
unpleasant episode, which instilled a crisis of thought into his 
mind. After this episode he most probably conceived that the 
Supreme Reality or Brahman bas left Puri, Kapilasa and all 
other holy places or centres of pilgrimage of the Hindus3®%:, 
Although in a preceding chapter of this work he delineates to 
have meditated on the wooden images of Lord Jaganath in his 
Yogic vision, he discourages the veneration of wooden images in 
a succeeding chapter3®®, He remains silent in Chapter-I on 
the adoration of wooden images although he describes to have 
left the worship: of clay and stone images, In Chapter XXXII 
he admits to have left the worship of wooden images along with 
all the ritualistic formalities3®+#; which however suggest that 
originally he was not antithetical to their worship?®®, 

Mahimaism as ftevealed from the works of Bhima Bhoi is 
an amalgam of different religious ideas. Ideas from Upanisadic 
monism, Vaignavism, Buddhism, Saivism and Saktaism appear 
to have been instilled into his literature for shaping his religious 
creeds. He considers his Supreme Reality as Alekha, Avyakts, 
Anama, Nirguna, Mahasunya, Ekakshar Brahman and Anaks- 
shara3%6, From the philosophical standpoint this Mahimaism 
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is classed as pure and non-dual Brahmavada or Vishudd/iadvaita 
Brahmavada3é? by many scholars ; the entire phenomenak universe 
originates from Him and even though He manifests in all the 
phenomena, He is originated from nothing’®5. He defies all 
origins and all ends like the Brahman of Upanigadas and Sahaja 
of Tantric Buddhism. He ds both Purna and Sinya i.e. every- 
thing and nothing’ and both Saguna and Nirguna?®?, In many 
places of his Stutee Chintamani Bhima Bhoi cites prayer to 
different incarnations of Vishnu and categorically informs that 
he wes originally a Vaisnava3**%, He cites reference to ‘Aghora 
Abdhuta religion’, as the parental source for his acculturation 
of antivedic elements™, His literature contains descriptions of 
Saktaist goudess and atfirm that mother-cult is necessary for escap- 
‘ing the deluge3*. In Stutee Chintamani Bhima Bhoi recognises 
Buddha as the human incarnation of his Brahman3*3, He clearly 
states that the real knowledge in this world spreads with the 
incarnations of Buddha®*”, He declares himself as a follower of 
Non-Vedic desireless path?’ and discards all the Brahmanical 
rites and rituals and caste discrimination like a primitive a 
Buddhist3*, He calls his Mahimaism as Satyadharma and dis- 
cards his own. salvation for that of the world like a Mahayanist 
Bodhisattva3*", He conceives the presence of Mahima in the 
form of generative organ in the body and consimilises the 
nature of Mahima with the sexual pleasure although he antithe- 
sises the sexual practices of the Vajrayantists with other’s woman 
than one’s own and advises perfect restraint against sexual activity 
for a Sanyasi of Mahimaism?3’8, Like a Sahajayanist, he believes 
in the Yogic theory of Sharira-bheda or the realisation: of the 
supremest Truth within the body and asserts that the lusture of 
Alekha Brahman is to be realized through Yoga from Naval 
region upwards in the body3”’, His religion thus accultured a 
senf®™5 of ideas from various religious systems of Orissa and he 
preached a religion in which one Supremést Brahman, being 
both Mahasiunya and Mahapurna manifested in entire cosmos?3°, 
This Brahmar is both immanent. and transcendent38!, Bhima 
Bhoi discarded all the elaborate rites and nituals, journey to ‘holy 
placces, the evil caste discrimination and other supersgitious 
means of exploitation as the media for realising truth33?, 
He frofused a “philanthrophic aspiration in which he welcomed 
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his suffertiig fa the hell for the salvation of world’s creature333, 
He clearly; asserted that his religion was neither Saivism nor 
Vaisgnavism, nor the cult of Brahma, nor Yogantism, nor 
Vedantism nor Siddhantism$8*#. It is as he suggests Alekha 
Menhimaism, which originated in Orissa with the profound 
influence of Buddhism, Vaignavism and Upanigadic monism and 
not wjthout the influence of Saktaism and Saivism. 

Even as late as the Twentieth century A.D., the remnant of 
Buddhism is traced out in the religious ideas of the Sarakas of 
Orissa. The Sariakas of Bamki, Barmba aud Tigria asserebté 
once a year in Khandagiri to worship Buddhadeva or Chatur- 
bhuja with the sacred formulae of non-Tantnic Buddhism “Ahimsa 
Paramo Dharma” 55, They are most probably influexcéd by 
early Buddhism and as a scholar suggests, they seem to have 
learnt a very little of it38¢, All these discussions however suggest 
the influence of Buddhism was profound in Orissa. 
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muttamam”, . 

Shadanga yoga vide verse—140 of. Chapter XVTI% of this 
Tantra is explained as—‘Pratyaharastathadhyanam pra- 
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95. Sri Ram Sharma Acharya—108 Upanigad (Brahma Vidya 
Khanda) p. 126 “Evam Sahajanande Yada Manoliyate 
Tada Sambhavi Bhavati Taineva Khechari mihuh’ 

(Quoted from Mandalabrahmanopanisad). 
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Sri Ram Sharma Acharya—108 Upanigad-(rahma Vidya 
Khanda) P. 69 (Yogatattvopanisad), Verse 31 “Dhatu- 
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Samvritam Kunda samkasham Vivritam Sukha-rupinam”, 
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Dr. Karuna Kara Kara—A$charya Charya Chaya, p. 481 
(See song of Savari Pada). 

Ibid, p. 144. 


Ed. Dr. S. Bagchi—Sri Guhya Samaja Tantra, p. 105, 
Chapter XVII, Verse 19 “Chitta-Vajradharo Raja Saiva 
Vishnumahardhika”. 

Ed. Dr. S. Bagchi--Suvarnapravasa Sutra, p. 60-62 


Sri Mahidevi Parivarta See also p. 65 (Dridhapnithivipari- 
vartta.) 


See Oriya Laxmipurana associated with Manavasa Traditions 
of Sriya Chandalini. According to this tradition, Laxmi 
visits the house of Sriya Candalint, located outside the 
village for acknowledging her veneration. As Laxmi is 
accused to have visited the house of a lady of untouchable 
caste, Jagannath expels Laxmi from the temple. Laxmi 
leaves temple. She causes the poverty of Jagannath and 
Balarama by the heip of Nidravati or Yoganidra and a group 
of Vetalas (Astavetalas). Jagannath and Balarimez being 


“isolated ‘from Laxmi, live in distress even: without food. 


At last they surrender and even promise to discourage the 
discrimination of caste and untcuchability as also to 
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encoura:re the.interdining of Mahaprasad by the members of 
all castes (See Oriya Laxmipurana of Balarama Das, 
published by Sanyasi Pustakalaya, Berhampur). 


Pandit Ram Narayana Datta Sastri—Sridurga Saptasati, 
p. 72-73 first Chapter Verse 79 and 86, ““Tvam Sristvam 
Iswari Tvam Hrih” “Tvam Buddhirbodha Lakshana’” and 
“‘Pravodham cha Jagatsvami Niyatamachyuto Laghu”. 
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Balarama Das—Laxmipurana (Sanyasi Pustakalaya, Ber- 
hampur), p. 13. 


iio 
ge 


Balarama Pas—Laxmipurana, p. 13. 


Dr. KC. Panigrahi—Archaeological Remains at Bhuba- 
neswar, L. 33. (for date of Vaitala temple) p. 233 (for the 
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Dr. Biswarup Das—The Bhauma-Karas and their times, 
p. 155. 

Dr. Umakanta subuddhi—The Bhauma-Karas of Orissa, 
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Dr. Biswarup Das—The Bhauma-Karas and their times, 
p. 155. 

Dr. K. C. Panigrahi—Archaeological Remains: at Bhuba- 
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Ram Narayana Datta Sastri—Sr! Durga Saptaésati, Dp. 133. 
‘““yasmat Chandam Cha Mundam Cha grihitva Tvamupagata, 
Chamundeti Tato loke Khyata Devi Bhavishyasi’. 

Ram Narayana Datta Sastri—Sri Durga Saptasau, p. 137 
‘“Tathaiva Vaisnavi Shakti Garudopari Samsthita’'. 

Also see page. 162, Verse-16 of Chapter XI. 

Dr. K. C. Panigrahi—Archaeological Remain‘ at Bhuba- 
neswar, p. 79. See description of Narayan. 

Dr. K. C. Panigrahi—Archaeological Remains at Bhuba: 
neswar, p. 79. Sec Narayant’s feature. 

Dr. K. C. Panigrahi—History of Onissa, p. 267. 
“Bhaumas. . . .... a people of tribal origin... we © 
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Dr. Biswarup Das—The Bhauma-Karas ani their times, 
p. 34. 

Journal of Bihar and Orissa Research Society, Vol IT, 
pp. 419ff. 

Epigraphia Indica, Vol. XXIX, pp. 210ff. 

Dr. Biswarup Das—The Bhauma-Karas and their times, 
p. 154. 

In Dhenkanala plates Tribhuvana Mahadevi 1 figures as 
Parama Vaisnavi and in Baud Plates Prithvi Mahadevi 
figures as Parama Vaisnavi. 


_Dr. S. C. Benera—Rise and fall of the Sailodbhavas, p. 165. 


Dr. Biswarup Das—The Bhauma-Karas and their times, 
p. 154. 


See Khurda plates of Madhavaraja I—Here Lord Madhava 
with discuss in hand in depicted. From the use of the name 
Madhava by three princes of Sailodbhava dynasty, Dr S. 
C. Behera vide his Rise and fall of the Sailodbhavas, p. 165 
suggests that Vaisnavite Madhava was a popular god of 
Kongoda. For Khurda plates See Dr. S. N. Rajaguru— 
Inscriptions of Orissa, Vol. I, Part-II, p. 163, Lines-14. 


Dr. Biswarup Das—The Bhauma-Karas and their times, 
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Dr. Umakanta Subuddhi—The Bhauma-Karas of Orissa, 
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“Ayam Yaddaru plavate Sindhupare Apaurusham, Tada- 
rabhasva durhano Tena gachcha Parastaram”. 

Some scholars have arbitrarily tried to connect this Rig 
Vedic verse with the primary concept of Lord Jagannath’s 
Cult. 


See Sacred book of the East, Vol. XIV, p. 148. 

In Boudhayana Dharmasitra, Kalinga is described as a 
Non-Aryan land “‘Padbhyam Sa Kurute Papam Yat 
„Kalingam Prapadyate’. 

Dr. N. K. Sahu writes in his Odiya Jatira Itihasa, pp. 3 
that Onissa figures as unholy land in Bauddhayana, Gautama 
and Apastambha Dharmasiitras, 
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134. Ed. Paramananda Adhikari—-Ama Jagannath Ama Sahitya 
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Udbhava O Bikasha” 
See also QOdishara Devadevwi, Vol. IIT (Tntiya Stavaka), 
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136. Ed. Dr. M. N. Das—Sidelights on History of Culture “of 

“ ଠissa. See Df. A. Eschmaun’s Essay “Prototypes of 
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Ram Narayana Datta Sastri—Sri Durgasaptasati, p. 70. 
‘“yisvesvarim Jagaddhatrim Sthitisamhara Karinim, 

Nidra Bhagavatim Visnoratula Tejasa Prabhu” 
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bodha lakshana”. i 
Ibid, p. 73 “Visnuh ShariragrahanamahamiShana eva cha’ 


‘Ram Narayana Dutta Sastri—Sri Durga Saptasati, p. 133, 
Chapter XI Verse-2 “Katvayanim Tustuvuristalabhad”. 


_ Ibid, p. 160 Chapter XI, Verse 5 “Tvam Vaisnavi Shaktir- 
~ anunta Virya Visvasya Vijam Paramisi Maya’ 


Tbid, p. 161-164, Chapter XI. 
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p. 155. 
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Dr. Umakanta Subuddhi—The Bhauma-Karas ot Orissa, 
Pp. 97 & 122. 


Ram "Narayana Dutta Sastri—Sri Durga Saptasati, p. 159, 
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Dr. K. C. Panigrahi—History of Orissa, p. 267. 
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Dr. Umakanta Subuddhi—The Bhauma-Karas of Orissa, 
p. 118 Subhakaradeva I accorded patronage to Prajna and 
Sarahapada (See, Chapter IV of this work). 


The Nilamadhava legend suggests secret worship of Nila- 
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p. 155. See also Dr. N. K. Sahu—Buddhism in Orissa, 
p. 145 f.n. no. 21. 

Dr. Biswarup Das—The Bhauma-Karas and their times, 
p. 155. See also Dr. N. K. Sahu—Buddhism in Orissa, 
p. 145 f.n. no. 21. See also Kalika Purana (Vangavasi 
Edition), p. 410. 

Dr. K. C. Panigrahi—Archaeological Remains at BEkuba- 
neswar, p. 234. 


Ed. Dr. S. Bagchi—Guhya Samaja Tantra—Chapter Xvi, 
Verse 19, p. 105. 

Prema bhakti Brahmo Gita of Yasovanta Das which is 
quoted in Paundit S. N.” Das’s Odiya Sahityara Itihasa, 
p. 476 states Jagannath as the Trinity of Hinduism. * 

“Ye Rudra Valabbadra rupa Atanti Ananta Svarupa. 
Ambhe Sri Jagannatha dehi, Brabma Subhadra hoi Tah®”. 
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159. Ed. Dr. P. L. Vaidya—Saddharma Pundarika Sitram, 
p. 111, Chapter-7, Verse 31. 
“Namostute Apratima MaharsShe” 
160. lJbid, page. 111, Verse 31 of Chapter VIl. 
“Devatidevo Kalavinka Sukhora’ 
161. Ed. Dr. P. L. Vaidya—Saddharma Pundarika Sutram, p. 49, 
Chapter U1, Verse-15. 
“Kshetram Visuddham dvipadottamasya’ 
162. Dr. Umakanta Subuddhi—The Bhauma-Karas of Orissa, 
| p. 63. In this chapter Sivakaradeva 1 is described as 
“‘Sri-Bharasaha” “Capable of carrying the weight ot 
_L-axmt”’. 
163. Ed. S. Bagchi— Suvarna Prayasa Sitram, p. 60-62 Sri 
Mahadevi Parivartta. 


164. Dr. Umakanta Subuddhi—The Bhauma-Karas of Orissa, 
p. 66. 
Dr. K. C. Panigrahi—History of Orissa, p. 337 

165. Dr. Gopinath Mahapatra—Jagannath in History and reli- 
gious traditions of Orissa, p. 42-43. (Anargharaghava 
quoted). 

166. Dr. Umakania Subuddhi—The Bhauma-Karas of Orissa, 
p. 97. 

167. Kalika Purana (Vaugavasi Edition), p. 410. 
Dr. N. K. Sahu—Buddhism in Orissa, p. 145. 


168. Dr. Biswarup Das—The Bhauma-Karas and their times, 
p. 155. See also foot note No. 6. 


169. Dr. Bina Kumari Sarma—Somavamsi rule in Orissa, p. 69. 
“All the earlier rulers of the Soma dynasty ruling at Sirpur: 
were Vaignavites except Mabhasivagupta Balarjuna who was 
a follower of Saivism”. 

170. Dr. N. K. Sahu, Dr. P. K. Mishra, Dr. J. K. Sahu— 
History of Onissa, p. 165. , 


171. dbid, p. 165. See also Adhabhar grant of Nannarja. 
Vide Dr. S. N. Rajaguru—Inscriptions of Orissa, Vol. IV, 
p. 40, Line-6. 
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172. Dr. S. N. Rajaguru—Inscriptions of Orissa, Vol. IV, p. 20, 
p- 26, p; 34. “Line 18 of page 20, Lines 17-18 of page 26, 
Line 21 of page. 34. 

173. dlbid, p. 40, Line-9. 


174. Dr. S. N. Rajaguru—lnscriptions of Orissa, Vol. IV, p. 70. 
From “Om Namo Purushottamaya” to the end uf Verse-2. 


175. 4bid, p. 70-73. Jn this plate Bamana anc Sridhara, two 
donees are described as two Bhagavatas or followers of 
Bhagavatism. (See the whole Inscriptions). 

176. Epigraphic, sculptural and literary evidences of this period 
show that Brahma was not so popular a deity, as Siva and 
Vishnu. oO 


177. 1n Devi Mahatmya Sakti is called Mahamaya. 
Ram Narayana Dutta Sastri—Sri Durga Saptasati, p. 71, 
Chapter-1, Verse-77. ‘‘Mahbhavidya Mahamaya Mahamedha 
Mahasmritih”. 

178. Ram Narayana Dutta Sastri—Sri Durga Saptasati, Chapter I, 
Verse-71. 

179. Ibid, Chapter XI, Verse 42, p. 167. 
“Nandagopa grihe Jata yasoda garvasambhava”. 

180. The Orissa Historical Research Journal, Vol. XI, 1963, 
No. 4, p. 275, (See—lInterrelation between Vaignavism 
and Saktism in Orissa). 


181. Jbid. 

182. Ibid. 

183. Ibid. 

184. The Orissa Historical Research Journal, Vol. H, Nc. 4, 
pp. 64-74. 


® 
185. The Orissa Historical Research Journal, Vol. XI, 1963, 
No. 4, p. 275-276. ° 


186. Ibid, p. 276 (Trikandasesam, Ninnya Sagar Edition quoted 
vide foot note No. 16). 


187. Ran Narayana Dutta Sastri—Sri Durga Saptasati, Chapter I, 
p. 72, Verse 79. -Here Devi figures as Iswari,, Chapter XI, 
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188. 


189. 
190. 
191. 
192. 
193. 


194. 


195. 


196. 


197. 


198. 


199. 
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p. 163, Verse 20. Here Devi figures as Sivadut, Chapter XI, 

p. 169, Verse 53-54. Here she figures as Brakmari etcetera, 

etcetera. 

Orissa Historical Research Journal, Vol. XI, 1963, No. 4, 

p. 276. 

Jbid, p. 276, See foot note. 19. 

Ibid, p. 276-277. 

Ibid, p. 277. 

Ibid. 

oo Historical Research Journal, Vol. XI, 1963, No. 4, 
P2717. 

Dida Historical Quarterly, Vol. XXXVI, No. 1, pp. 86- 

88. 

Orissa Historical Research Journal, Vol. Xi, 1963, No. 4, 

p. 279. 

Dr. Gopinath Mahapatra—Jagannath in History and Reli- 

gious Traditions of Orissa, p. 6. 

Dr. S. C. Behera—Rise and Fall of the Saitlodbhavas, p. 166. 

Dr. K. C. Panigrahi—History of Orissa, p. 342. 

Dr. K. C. Pamigrahi—History of Orissa, p. 105. 

Dr. B. K. Sarma—Somavamsi rule in Orissa, p. 73. 

Dr. S. N. Rajaguru—Inscriptions of Orissa, Vol. IV, p. 219. 

See Jatesinga and Dungri Plates of Yayati Il. 

Orissa Historical Research Journal, Vol. XVIII, pp. 211- 

212. 

Journal of Asiatic Society of Bengal old Series, Vol. LXV, 


„ 1898, p. 328-31. 
R. D. Bamnerji—History of Orissa, Vol. I, p. 251. 


Dr. K. C. Panigrahi—History of Orissa, p. 156. 

Dr. N. K. Sahu, Dr. P, K. Mishra, Dr. J. K. Sahu—History 

of Orissa, p. 202 and p. 204. 

Dr. G. N. Mahapatra—Jagannath in History and Bolpous 

traditions of Orissa, p. 44. 

Padau Yasya dharantarikshamakhila Nabhisusarvasdisah, 

Shotrarinetrayugamh Ravinduyugalam) Murddhapi Cha Dyu 
asau, 
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Prasidam Puyrushottamasya Nripateh Ko namam Kartum 
Kshama, 
Tasyctyadyanripairu pekshitamayam Chakretha 
Gamgesvarah”. 
This Gangeswar was most probably Chodagangadeva. 
200. See Sarala Mahabharata Savaparva (“Bauddha rupare 
+ Kali Kalantaka Sadhi”). 
See Dr. Karuna Kara Kara—Ascharya Charya Chaya, p. 13- 
14. 


Dr. Kara has also cited illustrations from Oniya literature 
of Pamchasakha age. 
Dr. Kara has quoted Sarala Mahabharata, Daruybrahma 
Gita, Deula Tola, Sunya Samhita and Ananta “Guptagita. 

201. Pt. S. N. Das—Odia Sahityara Itihasa, Vol. I, p. 476. 
(Sarala Mahabharata and premabhakti Brabmagita quoted). 

202. Dr. S. B. Dasgupta—Obscurc Religious Cults, p. 193-194. 

203. Ibid, p. 193. 

204. S. C. Das—Pag Sam Jon Zang, Index, p. IX. 
Journal of Letters, XIX, p. 16 ff. 

205. Dr. N. K. Sahu—Buddhism in Orissa, p. 172-173. 

206. lbid, p. 173. 

207. Cultural Heritage of ludia, Vo). IV, p. 223. 

208. Dr. S. C. Behera—Rise and fail of the Sailodbhavas, p. 173. 
See also above dn this chapter. 

209. Dr. S. C. Behera—Rise and fall of the Sailodbhavas, 
p. 174-75. 

210. Ibid, p. 172. 

211. R. G. Bhandarkar—Vaignavism, Saivism and Minor Reli- 
gious System, p. 118. ~ 

2. Dr. K. C. Pangrahi—-History of Orissa, p. 319, p. 444. 

213. R. G. Bhandarkar—Vaisnavism, Saivism and Minor Reli- 
,gious Systems, p. 118. 

214. Dr. S. N. Rajaguru—inscriptions of Orissa, Vol. IB p. 70. 
“Vedang-etihasa Purinanyayavedya Svasiddbhantadhigataya 
Patanga Sivacharyaya—”. § 
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215. R. G. Bhandarkar—Vaisnavism, Saivism and ,Minor‹ Reli- 
gious System, p. 126-527. 

216. lbid, p. 127. 

217. Dr. N. K. Sahu—Buddhism in Orissa, p. 173. 

218. Publisher Purnanathji—Goroksha Siddbhanta Samgraha 
(Gurukula Kamgadi Publication), p. 37-39. 
Vedanti VYahutarka Karkashamati grasia parammayaya, 
Bhbaitah Karmaphala-Kuiahatadbi;yo dvetena Vaisheshukah, 
Anyebhedarata Vivada Vikalastetattvato Vamchita, Tasmat 
<Siddhamatam Svabhava samayani dhirah param samsrayet. 
Samkhya Vaisnava Vaidika Vidhipara Sanyasinastapasah 
_Saura Vira-para prapamchanirati Bauddhbajina Sravakal 
“Ete “Kastarata Vritha pathagataste Tattvato Vamchita, 
Tasmat Siddhamatam Svabbhava samayam dbirah param 
samsrayet. 

219. Dr. S. B. Dasgupta—Obscure Religious Cults, p. 384. 

220. Dr. S. C. Behcra—Rise and fall of Sailodbhavas, p. 173. 

221. Jbid, p. 171-172. 

222. Jbid, p. 172 (Amargda in Mayurbhanja district). 

223. Ibid, p. 172. 

224. lbid, p. 173. 


225. Dr. S. N. Rajaguru—lInscriptions of Orissa, Vol. IV, p. 87, 


Lines 12-14. 

226. Dr. S. N. Rajaguru—Inscriptions of Orissa, Vol. IV, p. 87, 
Lines 12-13. 

227. Dr. S. N. Rajaguru—lnscriptions of Omnissa, Vol. IV, p. 49 
(Verse-16). 


228. R. G. Bhandarkar—Vaignavism, Saivism and minor Réeli- 
~ gious System, p. 126. 

229. Purnanathji—Goraksa ,Siddhanta Samgraha-(In Hindi),” 
p. 151. “‘Saptakrosha Pramanena Adinatho Vased Bhivi, 
Karukshetre Madhyadesha Koshatraya Vance sthitah”. 

, (Tantramahérnava quoted). 


230. DE Babu Rawa Joshi—Santa Kavyamei Paroksha Satta 
~ Ka Swarup, p. 130. 
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Kailash Pustak Sadan, Gwalior, 1968) (Siddhasiddbhanta 
Paddhati quoted) 

“Swajyoti Satyameka Jayati Tavapadam Sachchidinanda 
murtep”, 


231. “Satyameka” here signifies the only and Absolute Truth, 

232. Jbid, 129 “Advaitam Kechidichchanti dvaitmichcpanti 
.chapare Samatattvam Na Janamnti dvetaveta Vilakshapam’” 
(Goraksa Siddhanta Samgraha quoted). The Real Truth 
transcends both dualism and non-dualism; according to 
this text. 

233. Ibid, p. 128 “‘Sivasyabhyantare Sakti Sakterabbyantare 
Siva Antarant naiva Pashyami—” * 

“‘Nirgunam Vamabhage cha Savyabhagedbhuta Ni 
(Nija here means Swvasakti or own Sakti) 

234. Purananathji—Goraksha Siddhanta Samgraha, p. 2. 
Vamabhage Sthitah Snambhi, Savye Vighnustathaivacha 
Madhye natha param Jyoti Tasmai Nathayate Nama)”. 

235. Dr. B. R. Joshi—Santa Kavyamei Paroksha Satta Ka 
Swarup, p. 150. 

236. Purnanathji—Gorakasiddhanta Samgraha, p. 34. 
“Bhavabbava Vinirmukta Nashotpatti Vivarjitam 
Sarva Samkalpanatitam Param Brahman Taduchyate” 
(Amanaska quoted). 


237. Dr. N. K. Sahu—Buddhism in Orissa, p. 173-174. 

238. Yogi Narahari Nath Sastri—Siddha-siddhantapaddbati- 
Natha Nirvana Vyakbya quoted in Dr. Dolagovinda Sastri 
—Natha Dharmara Kramavikasha (in Oriya), p. 213. 


“Viswatitam Paramcsvaram Viswarupena Avobhasamanam 
Jiiatva Ekameva-stiti Sva Sva-bbavena yadjnanam Jac 
Sahajamiti Prasiddham. 


6 

239. Sm Ram Sharma Acharya—i08 Upanisad (Brahmavidya- 
khandas) Mandalabrahmanopanisad, p. 92. 
“‘Tadbhyasat Akhandamandala-Karam Jyotir drishyate”. 


240. S15 Ram Sharma Acharya—108 Upanigad (Brahmavidyas 
khanda) Manda]abrahmanopanisad, p. 126. 
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“Evam Yada Sahajanande Mano liyate Tada Sarmibhavi 
Bhavati”. ° 
241. Dr. N. K. Sahu—Buddhism in Orissa, p. 174. 
242. Ibid, p. 174. 
See also—Purnanathji-Goraksha Siddhanta Samgraha, p. 122- 
25. 
Beginning Stage or Sitnyavastha 
See the Verse from “Brahmagranthi xxxx Yogavan Bhbavet” 
(In Goraksha Siddhanta Samgraha) 
wAtisiinya Stage or Athadyatavastha 
See Verse from “Dvitiyam xxxxx Shabdastatha Bhavct” 
_(In Goraksha” Siddhant Samgraha) 
Mahasunya Stage or Paricayavastha 
See Verse from “Tritiyam xxx Sarvapithagatonila” 
(In Goraksha Siddhanta Samgraha) 
SahajaSsiinya Stage or Nisthavastha 
See Verse from “‘Nispanna Vainava Xxxxx Suchetasara” 
(In Goraksha Siddhanta Samgraha). 


243. Aghehananda Bharati—The Tantric Traditions, p. 67-70. 
(For Tara Sadhana of Vasistha) 
Ed. H. P. Sastri—Advayavajrasamgraha, p. 29. 

244. Dr. Bansidhar Mahanty—Odisara Natha Sampradaya O 
Natha Sahitya, p. 50. 
Dr. S. B. Dasgupta—Obscure Religious Cults, p. 385 
(Le Nepal of S. Lew quoted) 
Dr. N. K. Sahu—Buddhism in Orissa, p. 174. 

245. Charles Elliot-- Hinduism and Buddhism, p. 118. 


246. P. Cordier—Catalogue du fonds tibetain de Ila bibliotheque 
Nationale 2°x partie Index du bsTan-gyur (Paris 1909-15) 
rG x111 38 52/2205-15-3-8 About 293 lines. 

247: S. K. De—-History of Bengal, Vol. I, p. 341. 

Dr. S. B. Dasgupta—Obscure Religious Cults, p. 7. 
Mm. H. P. Sastri—Bauddhagana O Doha—Introduction, 
p. 15. l 

248. Dr. A Chattopadhyaya—Atisa and Tibet, p. 66 (982 A.D) 
S. C. Das—Journal of the Buddhist Text Society of India, 
Vol. I, Bart-I, Page. 7 (980 A.D.). 
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249. 


250. 


251. 


252. 


253. 
254. 
255. 
256. 
257. 


258. 


259. 


260. 


261. 


Dr. S. B. Dasgupta--Obscure Religious Cults, p. 7 (980 
A.D.). 

Dr. A. Chattopadhyaya—Atisa and Tibet, p. 311. 

Atisa, according to this scholar, spent a vear i.e. 1041 A.D. 
in Nepal and from Nepal went to Tibet. 
Dr. S. B. Dasgupta—Obscure Religious Cults, p. 383. 

Sce also foot note No. 1. 

Dr. Dolagovinda Sastri—Natha Dharmara Krama Vikasha, 
p. 249. 

It was most probably written in the first half of 11th 
century A.D. 

te 

Dr. S. B. Dasgupta—Obscure Religious Cults, p.° 199. 

See also Ed. D. Varma and others—Hindi Sahitya, Vol. I, 
p. 107. 

Mm. H. P. Sastri—Bauddha Gin O Doha, p. 16. 

Ibid, p. 16. 

Dr. N. K. Sahu—Buddhism: in Orissa, p. 172. 
Purnanathji—Goraksha Siddhanta Samgraha, p. 37-39. 
Ibid, p. 150. “Gorakshanitho Vaset Purve Jagannatha Vane 
Sthitah” 

Dr. Mayadhar Mansimha—History of Oriya Literature, 
(Sahitya Academy, New Delhi). p. 33-34. 

Dr. Banshidhara Mahenty—Odisara Natha Sampradayo O 
Natha Sahitya (In Criya), p. 197. 

See Sirali Das—Mahabharata, Vanaparva, Madhya Parva, 
Udyoga Parva, Sabha Parva and Birata Parva as quoted in 
Dr. Dolagovinda Sastri’s Nathadharmara Kramabikasha, 
p. 261. ` 

See Visnugarva Purina of Chaitanya Das publishede by 
Dharmagrantha, Store, 1978-79. 

Chapter 1V, page 46. 

“Samarik Yajur Atharva. madhye Shisuveda 

‘Shisuveda madhye Achi Brahmarandhra bheda”. 

Chapter VI, page 115. 

“Chari Veda madhyare Shishuveda eka Kala 

diva Atma Purughaku Tara madhye Thoil&”, 
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262. Dr. Bansidhara Mahanty—Odisara Nétha Sampradiaya O 
Natha Sahitya. p. 203, and 204—Birat Gita, Brahma Gita 
of Balarama Das, Upasana Paddhati of ShisShu Ananta 
quoted. 

263. Ibid. 


264. Purnanatkji—Goraksha Siddhanta Samgraha, p. 107% 
Kapilagita of Padma Purana quoted. 

“Rig Vedotha Yajurveda Sima Vedo hyatharvanah, 

« sikshmavedo hi Adhyaksha Pamchavedah prakirtita” 


265. Dr. Banshidpar Mahanty—Odisara Natha Sampradaya O 
-~— Nath Sahityas n 199. 
Dr. Dola Govinda Sastri—Nathadharmara Krama Bikasa, 
p. 261. 
Dr. Karuna Kara Kara—Ascharya Charya Chaya, p. 176, 
p. 235. 
Here in these work Sarala Mahabharata, Jrianachudamani, 
Saptangayogadharana quoted and in these work Susumna& 
figures as Shisumna. 


266. Dr. Bansidhara Mohanty—Odifar Nath Sampradiya O 
Natha Sahitya, p. 196-197. 
Here Dr. Mahanty quotes some verses heard from Saraka 
Sri Dinavandhu Das of Banki, which: suggests that SisSuveda 
was Saivite in content. 
“Kajilasa Shikhara ramyam Gauri Prichchati Shankara, 
Shisuveda Kimascharya Katham deva MaheSvara. 
Omkara Prabhava Veda Vedanarmcha Shisuveda $XXxXxXXX” 
This suggested that Sisuveda was a Saivite knowledge of 
“Yoga. Few verses cited in this connection show that 
Sisuveda admiited Buddhist influence through the reverence 
to Buddhajagannath”’ a 
Nilachalani-Visaya Bauddharupinamonama Namaste Baud- 
dhadevaya Ananta Shirobhyusanam. 
267. Dr. Bansidhara Mahanty—Odisara Natha Sarhpradéya (6) 
” Natha Sahitya, p. 297-637. 
Dr. Dola Govinda Sastri—Nathadharmara Krama Bikéasha, 
P- 124-25, 
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268. 


» 


Dr. B. C. Atharya—Odia Sahityara Samkshipta Parichaya, 
p. 36-44. 


Sri Ram Sharma Acharya-108 Upanisad (Brahma Vidya 
Khanda) p. 69 Verse-31, p. 74 Verses 61-62 Compare these 
verses with the verses of Hathayoga Pradipika quoted in 
above referred Goraksha Siddhanta Sarhgraha, p. 118. 


John Woodroffe and M. P. Pandit—Kularnava Tantra, 
p. 198. (Ganesh and Co Publication, Madras, 1966), 
Verses 108-122. 

“Vyomapamkaja Nisyanda Sudhapanaratonarah, Sudha- 
panamidam Proktam Itare madya payihah. Punyapunyam 
pashum hatva Jana Khadgena yogavit Pare ldyam naye 
chitte palasht as nigadyate. Manasia chendriyegana 
Samyamyatmani Yojayet Matsyashi sa Bhaveddevi Sheshah 
syu Prana himsrakah. Aprabuddha pasho Shaktih, pra- 
buddha kaulikasyacha Saktistém Sevayet yastu Sa bhavet 
Sakti Sovakah. Parasaktyatma mithunasamyoganantanirbha- 
rayah Aste Maithunam tatsyat Apare Strinishevakah”. 

Dr. Dola Govinda Sastri—Nathadharmara Krama Vikasha, 
p. 83. 

Dr. Banshidhara Mahanty— Odisara Natha Sampradaya O 
Natha Sahitya, p. 113 Agamasira and Vijaya Tantra quoted 
in these works describe Matya and Mudra as follows— 

In Agamasira, Matsya figures as :—““Gamgayamunayor- 
madhye Matsyau dvau charate Sada, Tau Matsyau Bhak- 
shayed yastu Sa bhaved Matsya Sadhaka”. 

In Vijaya Tantra Mudra figures as :— 

“Satsamgena Bhavet muktim Rasa Samgeshu Vandhanam 
Asat Samga Mudranam Yastu Tanmudra Parikirtita”. 


Dr. Mayadhar Mansimha—Landmarks in Oriya Literature— 
Triveni October 1951, p. 174. 

See also Mr. Pathanipattanaik—Odia Sahityara Itihasa, 
p. 269-270. (Nalanda Publication, Cuttack-2) 

(Here the view of Dr. Mansimha and the view of 
Mr. Surrendra Mahanty are quoted. Mr. Mahanty calls” 
this religion as Jaga-Khechudi i.e. an amalgam of different 
religious systems centring around! Jagamiath mainly). 
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271. 
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Dr. Mansimha traces the amalgam 


of Vedic, Buddhistic 


and the aboriginal or tantric streams of tho: ights and their 
symbolisation in Lord Jagannath. Mr. Pathani Pattanaika 
also traces the amalgam of Buddhistic, Nathist, Saktaist 
and Vaisnavite ideas in this religion. Paundit Surya 
Narayan Das—Odiya Sahityara Itihasa, p. 473-478, See 
also Mr. Chittaranjan Das—A glimpse into Oriya Literature, 
p. 76-77. Mr. Das finds amalgam of Sinya and Brahma, 
as also Jnana and bhakti in this religion. 


« See above in this Chapter. 


272. See Paundit S. N. Das—Odiya Sahityara Itihasa, p. 437. 


273. 


274. 


275. 


276. 


~.¥dere Paundit, Das quoting from Sarala Mahabharata states 


that Sarala Das has prayed Jagannath as Lord Buddha. 
See Dr. K. K. Kara—Ascharya Charya Chaya, p. 13 
(Sayaparva of Sarala Mahabharata describes Jagannath as 


Buddha) 
Quoted verses in: these works are— 


“Bauddha. rupare Nilakandare Chantivast” 

“Bauddha rupe Vijava Chanti Jagannathe” 

(Madhya Parva quoted in S. N. Das’s above cited work). 
“Bauddha rupare Kali Kalantaka Sadhi” 

(Savyaparva quoted in Dr. Kara’s work). 


Dr. Brundavana Chandra Acharya—Odia Sahityara Sam- 


kshipta Paricaya, p. 99. 


Pt. Surya Narayana Das—Odia Sah:ityara Itihasa, p. 436. 
“Kimtu Odia Kavimane Buddha Sinya Purusha. O Vaidic 
Nirguna Brahma Abhinna xxx boli Kahichanti”. 

Mr. Chittarajan Das—-A glimpse into Oniya literature, p. 76. 


„ Paundit Surya Narayana Das—Odia Sahityara Itihasa, p. 439 


(Gurubhaktibrahmagita quoted) 


“Ekai Na thile Kana dui gale Andha, 

Tenukatri Saguna Nirguna Pashavancha” 

Dr. Karuna Kara Kara—AS$charya Charya Chaya, p. 198. 
Sce the quotation from Premabhaktibrahmagita and Radhéa- 
.mrita gita. The Verses quoied are given below. “‘Ana 
akshara Nirakare, Budbuda praye mu Sinyare Xxx Mu 
thili ekante se Puri, Tahi mo Sristi ichcha hela, modehu 


prakziti Janmila”, 
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Ibid, p. 214—“Se Kale mora Sinyarupa cmante gala Koti 
Kalpa zixxxx Sristikarane Vamcha hela, Mo angu Vimdu 
uchufila. Se Vimdu traya bhaga hela Trivija rasa volaila‘“, 
,In page 214 Brahmanda Bhigola of Balarama Das quoted) 
etc. etc. 
Vishnugarbha Purina of Chaitanya Dis (Dharma grantha 
‘Store Publication 1978-79) p. 8. “Alekha ‘Purusha Vikara 
mana Kala Adabhutahoi Nana Muirati dhaila. 
Ibid, p. 10—“‘Alekha Anakira Yahu Akira dhaila Tahim- 
kara Nama Nirakara Vishnu hela” etcetera etcetera.” 
277. Dr. Kanhu Charan Das—Odisht Vaisngva Dharma, p. 35. 
(Gurubhaktibrahmagita quoted) ‘“Yantram mantre si Tan- 
tram Chaive Chaya Jyotiravadakam Haja Samadhirasagu- 
nam Yah Janati Sa Vaisnavah” 


278. Ibid, p. 22-23. Sitnya Samhita of Achyutananda Das 
quoted ““‘Avatara dasha ehi DAarurupa ehi Darure Se Lina, 
Isware Sakshiate Xxxxx” 

Jagannath Caritamrita of Divakara Das quoted: 

“Yehu Golaka Nitya Sthala Sehiti giri Nilachala” 
Vedantasara Guptagita of Balarama Dis quoted “‘Sarvada 
Niladrire Sthiti, ethu Sakala Jata honti, Sakala Avatara 
mana Jata hoina pashe puna” etcetera etcetera. 


279. See Pathanipattanaika—Odia Sahityara Itihasa, p. 263. 
Sirasvata gita of Balarim Das quoted “Mahasinya Ku 
ye Brahma Boli Kahi, Se Brahmarupa hoila Nirafijana deh?”. 
See Dr. Karuna Kara Kara—A$charya Charya Chaya, 
p. 218-219. Virat Gita of Balaram Das quoted—Muha- 
Sinyaru Sinya hela, Sunyaru Pranava Janmila, Sinya 
Purusa Siinya dehi Stnyare Brahma sina Thai” 

Tulavina of Jagannath Dis quoted 
“Avyakta Rrahma Sinya Jyoti Ta Tahu Vimdu utapati™” 


Sunya Samhita quoted 

Author of Sunya Samhita is Achyutananda Das—(Anama 
ye Brahnia Mahasinya Anakara) 

See Mr. Pathani Pattnaik—Odiya Sahityara Itihasa, p. 262. 
Visnugarva Purana of Chaitanya Das quoted—“Alckha 
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280. 


281. 


282. 


283. 


284. 


285. 
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Purusa Sinya Ekai Samana Alekha Purusara nahi rupa- 

varna” See Premabhakti Brahma Gita quoted by Dr. 

Karuna Kara Kara in Ascharya Charya Chaya, fp. 198. 

“Na thile Nama rupa guna, Samsara ye Vidh: bhiana, 

Se kale mora Thiae Tana, Gagana yehnhe SarvaSsinya, 

Se Sinya pere Jyoti Jana, Tapare Mahasinya Puna, 

Se Siinya, upare chetana, Chetana madhye mora Thana” 
etc. ctc. 


See Paundit Surya Narayan Das—Odia Sahityara Itihasa, 


+p. 686. Sinya Samhita of Achyutananda Das quoted 


“Siinya purusara et-eka Teja, $iinya hoi Bhoga karai rajya 

_xxx Na chuanti Taku pachisa Jana Alage rahi Kare 

bhinna-bhinna”, 

Dr. Karuna Kara Kara—As$charya Charyia Chaya, p. 244- 

245. 

Chaitanya Das—Visnugarbha Purana (Dharmagrantha Store 

Publication 1978-79), p. 43. 

“Char Sinyara madhye ye chaura$si Brahmanda” 

Tbid, p. 20. “Chari Sinya Chari Visnu Bolaile Niirakara”. 

Jbid, p. 21. “Chari diga Sinyare Se rachile Samsara” etc. 

etc. 

Dr. Karuna Kara Kara—AéScharya Charya Chaya. p. 270. 

Dr. Kara has also compared the colour and directions of 

these Visnus with the colour and direction of Pamcha 

Buddhas of Tantric Buddhism. 

Chaitanya Das—Visnugarbha Purina, p. 18, Chapter-III. 

(See the entire page)—From “‘Kahanti Shaunakadi” to 

Sinyare ‘Thai Sinye Karai Vihara”. 

Tbid, p. 19. “Alekha Anikara Yahu Akara dhaila 
Tahamkara Nama Nirakara' Visnu hela” 

Ibid, p. 18-20 (See the whole pages)” 

From “‘Kahanti Shaunakadi”’ to ‘“‘ye yaha Anurupe Se 

Kaleka Vihara”. 

For the resemblance of the colour and directions of these 

Visnus with Pamchadhyani Buddhas, See Dr. Karuna Kara 

Kara’s—AScharya Charya Chaya, p. 270, 


Digitized by PPRACHIN, SOA 


Sahajayina and. the Religious of Mediaeval Orissa 323 


286. 


287. 


288. 


289. 


292. 


Prof. A. B* Mohanty—Brahma Shankuli O Anikiara, 
Samhjta™—(Utkal University Prachi Edition, 1970)—Intro- 
duction, p. 30. 


Chaitanya Das—Vishnugarbha Purana~-Introduction, p. ‘kha’, 
Nirguna Mahatmya quoted. Pratap Rudra Singh Deo 
was the ryuler of Khariar and ruled from 1793-1818. See 


“Ed. Dr. U. N. Mahanty—Viravikramnatakavali (Genea- 


logy of Khariar royal family). 

“E Gita ukata yahire, Nama Vadamula gramare = 
Bhagirathi Babunka desha, Tahire mora Grihavisa 

Xx x Xx Xx Xx ® Xx Xx 
Kahibirajyara bhavania Taniama Kauripatana + 
Prataparudra rajya desha, Nagra Khadiala Vishesa 

Nirguna Mahatmya pustaka Se rajye hoila udita” (Kauri- 
patana is of Tantric significance). 

Ed. Prof A. B. Mahanty—Brahma Shankuli O AnakAira 
Samhita, p. 29. 

“Achara Kriva Vidhi Yete Eha Na Sadha Kadachite” 

See also Dr Karuna Kara Kara—Ascharya Charya Chaya, 
p. 215. 

(View of Achyutananda quoted) 

“E Ghata Yoga Yeva Jane, Se Veda Sastra hi nagane 
Shilaku Na Kare Shochana Bolai Pathara e Sina 
Samsare devadeviyete, Kahaku na ganai chitte” 

See also, p. 216 for a similar quotation from Parache Gita 
of DvAiraka Das. 

Dr. N. K Sahu, Dr. P. K. Mishra, Dr. J. K. Sahu— History 
of Orissa, p. 242. 

P. Mukherjee—Mediaeval Vaisnavism in Orissa, p. 61-63, 
Indian Historical Quarterly, Vol. VII, pp. 683-702. ଣ 
Prof. G. Tucci-£Sea and Land, Travels of a Buddhist Sadhu 
in 16th Century A.D. 

Dr. N. K. Sahu—Buddhism in Orissa, p. 179-180. 


Dr. N. K. Sahu—Buddhism in Orissa p. 179, f.n. n6&. 122.. 


Dr. Biswarup Das—The Bhauma-Karas and their times, 
p 146. 
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293. Tbid, p. 146. Rf 

294. Arjun Joshi—History and Culture of Khijjimgakotta— 
(Vikasa Publishing House, Delhi, 1983), p. 116-117. 

295. Ibid, p. 116-117. 

296. Mr. Arjun Joshi—History and Culture of Khijjingakotta, 
p. 116-117. 

297. Dr. K. C. Panigrahi—Archaeological Remains at Bhuba- 
neswar, p. 35. 

298. “Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 
terism, p. 155. 

299. ¬ Dr. J. N. Barerjee—Development of Hindu Tconography, 
p. 560. 


300. Dr. Mallar Ghosh—Development of Buddhist Iconography 
in Eastern India, A study of Tara, Prajrias of Five Tatha- 
gatas and Bhrukuti, p. 27-28. 


301. Ibid, p. 27-28. 

302. Tbid, p. 31. 

303. Ed. Dr. S. Bagchi—Suvarna Pravvasa Sutra, p. 87. 
Yakshasraya Parivartah—Verses, 48-51. 


304. Dr. Winternitz—A History of Indian Literature, Vol. TT, 
p. 378-379. 


305. Dr. Winternitz—A history of Indian Literature, Vol. IT, 
p. 378-379. 
306. Ed. Dr. S. Bagchi—Guhya Samaja Tantra, p. 71. 
307. Ibid, p. 71. 
308. Ibid, p. 60. 
2309. Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 
— t¢erism, p. 154, foot note No. 2. 


310. Ed. Paundit Raniadatta Sukla—Sakti Sariigama Tantra 
(Sundari Khanda) Saptama Patala Verse 47-48. ere 
Bhota is described to have been located in the south of 
Manasarobar and on the border of Kashmir. 

311. Ed. S. Bagchi—Guhya Samija Tantra, p. 71. 

Ed. B. ;Bhattacharya—Nispanna Yogavah, p. 7, 
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312. 


313. 
314. 


315. 


316. 


317. 


318. 


319. 


320. 


1. A. Waddell—Tibetan Buddhism, p. 360, foot note no. 1. 
Dr. B.5) Bhattacharya—An Introduction to Buddhist Eso- 
terism, p. 151. 

L. A. Waddell—Tibetan Buddhism, p. 359. 

Ed. Dr. B. Bhattacharya—Nispanna Yogavali, p. 87. 


Dr. B. Bhattacharya—An Introduction tg Buddhist Eso- 


° terism, p 161. 


Sadhanamala quoted in Dr. B. Bhattacharya—An Intro- 
duction to Buddhist Esoterism, p. 160, foot note No.l anG” 
2. See also, p. 160, foot note No. 3 and page 161, toot 
note No. 1 ana their contents an this Work by Dr. Bnatta- 
charya lor such a quotation from ‘Tantrasara afid Chinna- 
masta Kalpa. Here in all these mantra Chinnamasia is 
called Vajravairochani. 
Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 
terism, p. 160. 
(i) Mantra of Vajrayogini Sadhanamala 
“Om Om Om Sarvabuddha dakiniye Vajravarniye 
Vajra Vairochaniye hum hum hum phat phat Svaha”, 
(11) Sez 100t not No. 1 of this work (Sadhanamala, p. 456 
quoted). 
“Evam Nandyavarten Siddha Sabaripadoyamata Vajra- 
yogim Sadhana Vidhi”. 


Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 
terism, p. 160-161. Mantra in Sadhanamala ‘Om Om Om 
Sarvabuddhaddakiniye Vajra Varmiye Vajra Vairochaniye 
Hum Hum Hum pbat phat Svabha”. 


Mantra in Chinnamastakalpa—‘‘Om Vajra Vairochaniyz 
Sarvabuddhiddkiniye Vajra Vairochaniye Hum Hum Fium 
Phat Svaha”, ° 


Mantra in Tantrasara—Sarva siddhi Varnaniye Sarva 


Siddhi-Dikiniye Vajravairochaniye Jhavaha” (Ibid, page 


160- 161). 


Ed. Paundit Padma Charan Tripathy—$ri abe 
Stotram, p. 94. 
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“Sarva Siddhi Varnaniye, Sarvasiddhi anys Vajra Vairo- 
chaniye Ihavaha”. 
321. Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 
terism, p. 161. 
322. See above in this Chapter. 
323. Ibid. 
324. Ibid. 
325. Ed. Sri Padma Charan Tripathy—Sri Dasa Mahéavidya 
“»Stotram (Sanyashi Pustakalaya, Berhampur), p. 98. Bhai- 
rava Tantra quoted “Stavarajamaham Vande Vairochanya 
—~ Subhapradam)). See Page-iOO0. 
(Here She is also called Vajra Vairochani) 
“Shri Maya Kurcha Véagvije Vajra Vairo-chaniye hum” 
326. Ibid, p. 99. 
“Trailokya Vijayam Namam Kavacham Kathyatam Prabho”. 
327. Paundit P. C. Tripathy--Sri Dasa Mahavidya Stotram, 
p. 102. 
“xxxx Sevitam Siddhasamghai”. 
328 Dr. B. Bhattacharya—Nispanna Yogavali, p. 26. 
(Sambara Mangalam). 
“__Bhairavakalaratya Validhacharanabhyamakranta”. 
329. Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 


tenism, p. 117. 
330. Ibid. 
331. Ibid. 


332. Dr. B. Bhattacharya—An introduction to Buddhist Eso- 
“terism, p. 117. 

332 A mode of standing in which the left leg is thrown to the 
front and right leg stretching behind {In contrast to Alidha 
pose). 

334. Adolescent Sun generally ineans the Sun of the morning 
time which appears red. 


335. Paundit Padma Charan Tripathy—Sri Dafa Mahavidya, 
" Pp. 95-96. 
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“Nabhau $ubhraravindam Tadupari, Vilasanmandalami 
Chandarasmei, Samsarasyekasaram Tribhuvana Jananim 
dharma Kamarthadatrim, Tasmin ‘*madhye Tribbhage Tritaya- 
tanudharam Clunnamasta prashastam, Tam Vande Chinna- 
mastam Shamana bhayabharam yoginim yogamudram. 
Nabhau Suddhasaroja Vaktra Vilasad Vandhuka Pusparu- 
nant, Bhasvad Bhaskar Mandalam Tadudare Tadyoni 
Chakram Mahat. Tanmadhye Viparita maithuna rata 
Pradyumna Tat Kamini Prigthastéam Tarunarka Koti 


” 


Vilasatieja Svarupam Bhaje”. 

336. Paundit Padma Charan Tripathy—Syi Dasa Mabhavidya, 
p. 95-96. A 
“Vame Chinna Shiroh dharantaditare Panau Mabhbat 

Kartrikam, 


Pratyalidha Padam diganta Vasanamunmukta Keshavajram, 
Chinnatmiya Shirah Samuchchaladsrigdhara Pivanti param, 
Valadityasama Prakasha Vilasannetratrayod Bhasipim, 
Vamadanyatranalam Bahugahana galad rakta 
dhbaraviruchcha;, 
Gayanti masthibhusin Karakamalalasad Kertrikamugra 
rupam”. 
337. lbid, p. 96. 
The iconographical representation of this deity suggests 
offering of blood and Maithuna. 
Jn Rudryayamala Dakshinachara and Vamachara are 
differentiated as follows. 
Dakshinachara—‘Prabhate Snanasamdbyadi Mudhyanhe 
Japa Iswari. urnam asanam Atmartham Bhakshyam Payaga 
Sharkaram, Mala rudraksha Sambhuta patra Pasamra Sam- 
bhavam, Bhoga Svakiya Kantabhih Dakshinachara Ityeygm”. 
Vamachara defined vide Dudrayamala 
“Mala Nridantasambhuta Patfram tu naramundakam. 
Asanam Siddha Charmadi Kankanam Strikachodbhavam, 
ye Dravyam Asavatvadhyam Bhakshyam mamsadikam Priye, 
Gharvanam Valamatsyadi Mudra Vinarava Katha, 
Maithunam Parakantaibhi Sarvavarnasamanato, 
Vamachara Iti Proktah Sarvasiddbiprada Sive”, 
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338. Ibid: 
# ¥ ¥ 

339. “Nabhau xXxx “In the book of Mr. Tripathy, if is wrong:y 
printed as Nabhau”. 

340. Lotus even though born of mud is beyond all impurities 
and defilements. Lotus is a sacred symbol in Buddhism. 

341. Chandra fChakravarty—Sex life in Anoicnt India, p. 96. 
“Buddhatvam Yoshidyoni Samashritam”. 
Ed. Dr. S. Bagchi—Guhbya Samaja Tantra, p. 1, Line 1-2. 

-342. »Bodhicitta in it Samvpitti aspect or relative or usual aspect 
flows downwards and in its reat or Vivarta or paramarthika 

__ agpect moves upward for stability in the highest plexus for 

gencrating bliss. 
Hevajra Tantra (M.S.R.A.S.B. 11317), pp. 47(B)-48(A), 
“Samvrittam Kumda Samkasham Vaivyittam Sukharupi- 
ham”. 

343. Sahajayana believes in four Sinyas—Sinya, Atisunya, 
Mahasinya and Sarva Siunya, see Chapter-Iil. 

344. Ed. Padma Charan Tripathy—Sri Dasha Mahavidya 
Stotram, p. 104. 

345. Dr. B. Bhattacharya—An Introduction to Buddhist Eso- 
terism, p. 160, foot note No. 1. 

346. Dr. Dipak Chandra Bhattacharya—Tantric Buddhist Icono- 
graphic sources (Munsiram Manoharlal Publication, 1974), 
p. 37. 
Adivagvajra Triratna Vimba (M.S. No. G. 9998)-Fol-1(A) 
quoted. 

347. See Chapter H of this proposed. research work. 

348. Ed. B. Bhattacharya—Nispanna Yogavali, p. 26-27.. 

~ “Agneye Suravaini Viramatyau xxx Vayavye Vajraphava 

Lamkeswaryau”. 

349. Pt. Dantodara Sastri—Svarnapura Gunadarsha, p. 67. 

350. Mr. N. N. Vashu—Modern Buddhism and its followers in 
Orissa, p. 165-66. 
Charles Eliot—Hinduism and Buddhism, p. 116. 


351._ Ibid. (Both the works). 
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352. 
353. 


354. 
355. 


356. 


357. 


358. 


362. 


365. 
364. 


Charles Elliot—Hinduism and Buddhism, p. 116. 
Bhagirathi Nepak—Odia Sabityara Tini Bhima (In Oriya), 
p. 62-63. 

Jbid, p. 63. 

P. Mukherjee—Utka!l University History of Orissa, Vol. V1, 
.P- 466. n 

Annual Adminisiration Report, Orissa Division 1880-81 
Magistrate, Puri to Commissioner 14.3.1881 No. 222 quoted. 
Utkal Dipika is a newspaper, where as the Administrative 
Report cited vide foot note No. 4 is an official record. 

Ed. Ramesh Samantaraya—Siutee Chiniamani of. Bhima. 
Bho, p. 15. (Chapter Vl111, Verses 3 and 4). 

See page 19 of this work—Chapter X, Verse-9. 

Sce page 34, Chapter XVII, Verse 14-15. 

lbid, p. 66 (Chapter XXXII, Verse-17). 

“Daru Pratuma Seva Puja Chadili xxx” 

Sev page-113 (Sapta Pamchashat Voli) Verses 2-3. 

See page-190 Pamchanabe Boli, Verse-14. 

Jbid, p. 189 Pamchanabe Boli, Verse-9. 

Jbid, p. 189 Pamchanabe Boli, Verse-3. 

lbid, p. 189 Pamchanabe Bol. 

See from Verses 3 to 11. He cites reference to the con- 
taminatioc of other holy places of India. 

(a) lbid, p. 15 (Astama Boli verses 2 to 7). 

(b) See Page 46 of this work TrayovwimSsha Voli, Verse-19, 
(c) See page 66 of Stutee Chintamani IrayatrimSsa Bol, 

Verse-17. 

(d) See page 113 Sapta Pamchasat Boli, Verse-3. 

(e) See page 190 Parmchanabe Boli, Verse-14. 
1(a)—Here he agrees to have respected the worship of 
wooden images of Jagannath, ‘but in the verses cited below 
vide 1(b), 1(c), 1(d) and 1(e) he disapprobates the 
ryeneration of wooden images and consider the cult of such 
images as useless. 

Ibid, p. 2 (First Chapter or Prathama Boli, Verse 12). , 
Ibid, p. 66 (Trayatrimsa Boli, Verse 17). 
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365. 
366. 
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Ibid. p. 15. 


See Stutce Chintamani, p. 2, Chapter-I, Verse-13 (described 

as Alekha). 

lbid, p. 198 (Anesat Boli), Verse 12 (figured as Anadi). 

See Brabma Nirupana Gita of Bhima Bho: (Dharma- 

grantha store publication, 1981), p. 1, Verse-1 (described 

as Ankara, Anima Adeha, Sinya, Mahasiunya, Alekha, 

Mahima etcetera). 

lbid, p. 2, Verse-16 of Chapter 1 (described as Avyakta) 
™ etc. etc. 

See also the entire Brahma Nirupanagita and Stutee 


~ Chintamani of Bhima Bho. 


367. 


368. 


369. 


370. 


371. 


~~ 


372. 


Mr. Bhagirathi Nepak—Odia Sahityara Tini Bhima, p. 126. 
(View of Prof. Ratnakara Pati quoted) Verses 98-107. 


Bhima Bhoi—Brahma Nirupana gita, Chapter ViI, p. 51-60. 
See the whole chapter with special emphasis On verses 
94-107. 

Jbid, p. 18, Chapter II, Verse-32. 

“Yonire Janama Nohe Garbbhare ma rahe 

Samasta gadhichi Tamku gadinahi kie”. 

Brahma Nirupana Gita—Chapter II, Verses 29-30, 31-32, 
page-18 and Chapter II, Verse 50, page-19. 

Stutee Chintamani, p. 19 Dashama Boli Verse 1410. 

See these Verse for the prayer to different incarnations of 
Visgnu. 

Jbid, p. 127, Chapter-64, Verse-2 “Janamabhimiru Kadhi 
ani mote Vaignava diksha dele”. 

Ibid, p. 177 (Ananave Boli Verse-5). 

‘He describes his Brahman—as Jyoti Linga 

Vide, Ibid, p. 28, Verse 68 of Chapter IV. This shows 
iniluence of Saivism (Jyou Limga priaye dishe). 

Siutee Chintamami, p. 47, Charturvim$a Bol: Verse 9 and 15. 
He also cites devotion to Eult of mother goddess and her 
anicom Yoni. 

Stutee Chintamani, p. 165 Teyashi Boli Verse-10.. 

lbid, p. 175 (Astama Boli Verse 5) ,‘‘Matara Padmaku Ye 
bhaji Pfirichi Pralayaruhe}a para”. (Padma here signifies 
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373. 


374. 


375. 


376. 


377. 


378. 


Yoni like the Vajrayanist Tantra text). 

Brehma; Nirupana Gita—p. 70, Chapter VIII, Verse 1320. 
Stutee Chintamani, p. 177 Ananave Boli Verse 6. 

“Sehi Brahma eve Naradeha Vahi Buddharupe Avatara 
Etevele Nija nama chadichanti Na rakhi kichi Antara” 
Jbid, p. 78, Chapter-39, Verse 14. 


° “Buddha Avatara Sujfniana Vistara Xxx” 


Jbid, p. 15, Chapter VIII, Verse-l. 
P. 28, Chapter XIV, Verse-20. 


Ibid, p. 113, Chapter-57, Verses 2-4. 

Ibid, p. 66, Trayatrim§a Boli Verses 15-16. 

Brahma Nirupana Gita, p. 100-101 Bhima BHoi discards 
caste discrimination, believes two castes man and woman 
born of Brahma and Warns against any unnatural dis- 
crimination. Verses 94-96, 97, 99 and 103: of Chapter 
XL. Here he believes that there are no castes except the 
two castes—man and woman. 

“Se. yeu pura Mandala Mahanitya Jana 

Mai Andira dujati hoichi |yiana 

ଏ xX X Xx xX xX Xx 

Brahma Bhagatire Au Varnabheda Nahi”. 


Stutee Chintamani—Chapter-82, Verse-4, page. 163. 
Mahimaism is called Satya Mahima Dharma like Mahayana. 
Mahayana is called Saddharma in- Saddharma Pundgarika 
Siilra. 


In Avalokite§vara Guna Karanda Vyuha AvalokitcS$vara 
discards his salvation until the creatures of the world are 
free from wordly miseries (Dr. B. Bhattacharya—An Intro- 
duction to Buddhist Esoterism, p. 28-29). Bhima Bho; also 
declares in semblent manner. 

Stutee Chintamani, p. 53 (SaptavimSsa Boli Verse 7). 
‘Praninka Arata duhkha Apramita dekbu dekhu keva Sahu 


"Mo Jeevana pache Narke Padithau Jagata Uddbhara heu”. 


Brahma Nirupana Gita, p. 54, Chapter VI, Verse 45. 
“1 imga rupa Avori rahichi chi ghate”. 
ibid, p. 64, Chapter V, Verse 53-55. 
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379. 


»Sahajayana—A Study of Tantric Buddhisni 
From—‘“‘Jeurupe Jugalare Ratisukha Rai” to “Sehirupe 
Mahimara Svarupa Akriti. ¢ 
See also Stutee Chintamamni, Chapter-84, Verse 1- 10, 
p. 167.. (Ror restraint). 


Stutee Chintamani, p. 168, Chourashi Bol Verses 15-16. 
“Sharira bhede Sarva Tirtha Kariva xxxx Pimda 
Brahmanda ku bhedi na parile yogipana Akarana” 

Ibid, p. 178 Ananave Boli Verse 12. 

“Tinipura Loke Darashana Kara Buddha Svarupa 


”Gurunku, Nabhbi mandalaru Alekhara Prabha Achi Tahi 


Uparaku”, 


~ Fhe Real Yoga in Sahajayana starts from Naval plexus 


u pwards. 


3580. Brahma Nirupana Gita—Chapter II, Verses 28-30, p. 17-18. 


381. 


382. 


383. 


Brahma Nirupana Gita, p. 27, Chapter 1V, Verse 62. 
“Rahiachi Brahma Pinde Brahmande Vahare” 

See also Chapter II, Verse 32, p. 18. 

Stutee Chintamani, p. 113, Chapter 57, Verses 2-4. 
Page-168, Chapter-84, Verse-15. 

Brahma Nirupana Gita, p. 100-101, Chapter XI, Verses 
93-103. 

Stutec Chintamani, p. 53, Chapter-27, Verse-VII, p. 52, 
Chapter-26, Verse-XX. 

Ibid, p. 171-172, Chapter-86, Verses 10-16. 

Charles Elliot—Hinduism and Buddhism, p. 114, Vol. II. 


Ibid. 
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Sahajayana and its Influence on 
Oriya Literature 


Sahajayana, originated in the lap of Orissa, influenced’ not 
only the religions of this land but also its literature. In the first 
quarter of the twentieth century A.D, Mahamahopadhyaya 
Haraprasad ‘Sastri invited the attentions of scholars to a~collection 
of Tantric Buddhist texts, traced out from the Darbar library of 
Nepal and published by the Vamgiya Sahitya Parishad under 
the caption “‘Hajar Bachrer Purian Bamgalbhashaya Bauddha- 
gana O Doha”. This monumental publication incorporates four 
different parts—(i) Charyacharya Vinischaya, (ii) Dohakosa of 
Sarojavajra, (iii) Dohakosa of Krishnacharya and (iv) Dakar- 
nava. According to Dr. N. K. Sahu, “The first three parts of 
this work are written in a language which has opened fertile 
field ctf linguistic researches..... ”1 He considers the language 
of these texts as the parent stock from which the modern Oriya, 
Bengali, Maithili and Assamese developed im later times””?. 
Mm. H. P. Sastri’, Dr. S. K. Chatterjeet, Mr. N. R. Roy8, 
Dr. Sukumar Sen®, Dr. S. B. Dasgupta” and many other Bengali 
scholars categorize the language of these texts as old Bengali. 
Paundit Rahul Samkirtyayana®, Dr. Jayakanta Mishra? and other 
scholars of Maithili literature place it in the class of old Maithili. 
Dr. Banikanta Kakati!®%, Dr. Dimbesvar Neog!! and many -other 
Assamese scholars class it as old Assamese, Mr. B. C. Majumdar!®?, 
Dr. Karuna Kara Kara!?, Paundit Binayaka Mishra, Mr. SaShi- 
bhusana Ray!5, Dr. “‘*Mayadhara Mérsingh!® and many other 
scholars of Oriya language and literature consider it as early 
Oriya. Dr. Suniti Kumar Chatterjee!", Dr. Ramsingh Tomar!® 
and Dr. Banshidhar Mahanty!? identify the language of MDoha- 
kosas as” Sauraseni Apabhram$sa and the language of the Carya 
songs as castern or Migadhi Apabhramsas. All these illustra- 
tions however make it clear that diametrically antithetical views 
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prevail among the scholars im their erudite discourses to determine 
the nature of the language of these Tantric Buddhist texts and 
in their attempts to link it with the primal form of their mother 
Janguages. Not only that, scholars also change their views from 
time to time in their attempts to decide the nature of the 
language of these Tantric Buddhist texts?’ Although these 
problems of multilateral complicacies require a vast and. com- 
parative philological researches on Sanskrit, Tibetain, the Apa- 
bhramsas, Oriya, Maithili, Assamese, Bengali as also the Hindi 
-jangucges for an unimpeachably conclusive solution, it may 
logically” be suggested with the conclusions dictated by the 
scholars. from diffurent parts of India?! that these Tantric 
Buddhist tuxts professed the philosophical and Yogic elements of 
Sahajayana in a language which carried on the various shades of 
Apabhramsas—Magadhi, Sauraseni and the alike—as also the 
vernaculars of different regions and was in vogue as the medium 
expressions in North-eastern India with the undefined. elemental 
variations of regional specialities during the early mediaeval 
ages when, Maithili, Hindi, Oriya, Assimese and Bengali had 
not evolved to claim distinction as well as the geographical 
arena of elemental specialities. The language of these Tantric 
Buddhist Texts is not pure Bengali, not pure Maithili, not pure 
Assimese, not pure Oriya and not even any modern Indian 
language in pure form. It is most probably a parental type of 
language which contained in it, the seeds of various Apabhrams$sas 
and popular vernaculars and disseminated them during the 
formative stage of Hindi, Maithili, Oriya, Bengali and Assamese 
more or less in the wombs of these regional languages. For 
this reason, the scholars of all these regional languages trace out 
more or less affinity between their regional languages and the 
Janguage of these Tantric Buddhist texts in respect of grammar, 
idicns, syntax, vocables, morphology, phonology and other 
linguistic and literary elements. 

Sahajayana ‘bequeathed much of its literary and linguistic 
inheritance to the cultures of Orissa. Paundit Binayaka Mishra?2, 
Paundit Surya Narayana Das, Dr. Karuna Kara Kara, Dr. 
‘Banshidhar Mahanty2, Dr. Khageswar Mahapatra?%, Mr. Surendra 
Mahanty?” and many other leading scholars of Oriya literature and 
Janguage trace out the stamp of the Carya songs and Dohas on this 
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language and literatitre in respects of vocables, morphology, phono- 
logy, grammar, ,syntax, idioms and other linguistic and literary 
clements. Besides these linguistic and literary elements of techni- 
cal nature Sahajayina also contributed a lot to the realm: of ideas 
and thought of this literature. Poets and writers of early Oriya 
literature accultured much from the philosophical, theological, 
yogic and sociological aspects of this Tantric religion and even 
sometimes reacted against its evil practices to establish a healthy 
social tradition in their land. Dr. Banshidhar Mahanty finds the 
influence of Apabhrams$a in the Nivina charter of Dharmaraia IT 
Srimanabhita®®, Dr. K. C. Panigrahi, Dr. Biswarup Das and 
Dr. Umakanta Subuddhi have traced out a few*words like Thira, 
Paduma, Kheta etcetera in the Bhauma-Kara Charters written in 
Sanskrit language®’. These words entered into the Sanskrit epi- 
graphs of the Bhauma-Karas most probably under the influence of 
local dialect. Tt is interesting to observe that Thira meaning 
slow and Paduma meaning lotus occur in the Carya songs 
of Orissan Siddhas®®, 

Sahajayana exerted profound influence on the ideas and 
thoughts of early Onjya literature. Shisuveda most probably 
written by Gorakshanath in Apabhram$sa language during his 
stay in the forest of Jagannath in Orissa, appears to have carried 
on the influence of the Sinyata doctrine of Sahajayana®!, Tt 
was most probably a text of :12th century A.D. and the oriya 
prose commentary is an interpolation of the succeeding days for, 
such a brilliant tradition. of prose style is unthinkable in the 
Pre-Sarala Age’. Sarala Das who flourished in the fifteenth 
century A.D. during the reign of the Suryavams$i king Kapilendra- 
deva33 is generally believed to be the real originator of Oriya 
literature3#. By the time of his afflorescence, the Oriya language 
had already been evolved to claim distinction as well as geographi- 
cal arena of elemental specialities. Sahajavana profouncty 
infiuenced the literature of this poet. In his Mahabharata, he 
considers Sinya as the primal cause-potency of the entire universal 
manifestations? He describes Siinya of Sahajayana and the 
Brahman of Vedanta as one and the same?¢, He advises his 
readers mot to blame Yoga and suggests mutilation of hands in 
case of contempt® as punishment. Alike the six-plexusgs 
-believer Hindu Yogin, he traces out the presence of’ many gods 
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in the different places of the body and like a Sahajayanist believes 
the presence of Sinya im the lotus’, He prays Lord Jagannath 
as Buddha’, Dr. Dinabandhu Ratha, Mr. Surendra Mahanty 
and many other scholars trace out an echo of rcaction against 
the sexual scandals of Sahajayana; in Khanikara birth story of 
Sarala Das?°, In this story, Sahaja Sundari approaches Krishna 
to facilitate the sexual union of Radha and Krishna, who even, 
im the midst of the intensity of sexual emotion fails to identify 
Sahajasundari. Thinking her as Radha in darkness, he copulates 
owith her and knowing the real identity of Sahajasundari later 
on, repents seriously for his indecent actions. He condemns the 
illegitimate sexual. relatiom with other’s wife seriously. Mr. 
Manhanty nalso obstrves the echo of the evil influences of the 
sexual ‘practices of Sahajayana in many of the stories of SAarala 
Mahabharata, but it goes to the credit of this poet that; lie has 
expressed a strong reaction against these scandalous practices in 
several stories aind has cited an ethical instruction for a healthy 
social traditioni!, As discussed earlier, the Sinyata doctrine of 
Sahajayana reappeared with a remodelling in the cult of Nathas. 
This Sinyata also left its visible imprints in the prose commentary 
of Shisuveda*?® which may reasonebly be belicved as post-Sarala 
interpolation’, In Goraksha Samhita, the Supreme Reality is 
called Atmarama, Nirakara, Paramabrahma, as also Sinya in 
both the fashions of Vedantic Hinduism and Tantric Buddhism##, 
In Shisuveda ns well as Goraksha Samhita, there are references to 
Sahajasamadhi, most probably under the influence of the Upa- 
nisadas of the much later days!’ and the Sahaja concept of 
Sahajayana. 

Rudrasudhanidhis of Narayanananda Avadhutasvami contains 
description on the philosophy of Sahajayana very clearly#¢. In 
this work, the author cites references to Bauddhigamas#”. It is 
kpown from this text that even during the days ot the composi- 
tion of this work, the Siddhas were living in Puri or Purushottama 
along with their sons and wives!8. Rudrasudhanidhi is believed 
reasonably a work of seventeenth century A.D. by many 
scholars??, Sahajayana profoundly influenced the Oriya Lterature 
of Pamchasakha Age. Supreme Reality is depicted as Sinya in 
the works of many leading poets of this age?®. Many of the 
poets of this age advocate the Pinda-Brahbminda-Vada or the 
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theory that the human body is a microcosmic representation of 
the universe, the great macrocosm?®!, discard claborate rite and 
rituals as the media for the realisation of the Supreme Reality?#?2, 
disapprove the selfish Brahmanical discrimination of castes’? and 
pray Lord Jagannath as Buddha, 

Oriya literature of Mahimaism was also profoundly influenced 
by Sahejayana. In Stutee Chintamani, the Brahman is described 
to have taken the form of Buddha®s, Bhima like a Sahajavyanist, 
belicves in the Yogic theory of Sharira-bheda or the realisation 
of the Supreme Truth within the body and asserts that the divine 
light of Alekha brahman is toc be realised through Yog2 from 
the Naval regions upwards.in the body?’®, He.calls his Brahman 
as Siunya Mahasinya™, Like a Hindu Yogin; this Mabima poet 
describes his Brahman as. Om or Ekashara Brahman®® and like 
a Buddhist Yogin, he depicts this Brahman as Mani?3? which in 
Buddhist text signifies Buddha and his teaching®®’, He discards 
all the elaborate rite and rituals, journey ito holy places, the evil 
caste discrimination an other superstitious means of exploitation 
as the media for realising the Supreme Truth®%, 

Alt these discussions however reveal that Sahajayana not 
only originated in Orissa, but also extended the stamps of its 
influence to the society, religion and literature of this land. 


CHAPTER—VI 
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Dr. S. B. Dasgupta’s Obscure Religious Cults, Chapter I, 
p. 3) but in Arta Ballava Mahanty Memorial Lecture, he 
changes his view and suggests that the language of Charyi 
songs” As very much akin to what we would conceive to 


Digitized by PPRACHIN, SOA 


Sahajayédna and its Influence of Oriya Literature 339 


21. 


22. 
23. 


24. 


25. 


26. 


27. 


28. 


29. 
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gagan2 Sambhai” 

Ibid, p. 302. 

“Sahajayogi Nisidhya mana pavana Yekatva bhavi’”’ etcetera, 
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Sce also’ Pathani Pattanaik—Odia Sahityara Itihasa, p. 245. 
“Adyaru Sinyahi Jata Sunyaru Pavana 

Pavamaru Jata Yoga Purusa Samana xxxx” 

Tapaku Ninda Karile Nische heba Badha’” 

Kindly read upto “Sehi Tejaru Shakati hela Utapanna” 


36. Sarala Das describes Sinya as Anakara and His knowledge 
as Brahmajniana with regards to the meditation: Asvatthania. 
“Kahara Namaku Sehi Na dhaila mane, Sunyaku laya karina 
Chahai gagane, Bodhai Se Anakara Sadhe Brahmajnana, 
Emanta Cbauda Varsha rahithai Dhyana”. 

See Adya Parva quoted in Dr. Dinabandhu Ratha’s-—SAarali 
Mahabharatare Samajika Jeevana, p. 283. 

37. Dr. Dinabandhu Ratha—Sarala Mahibharatare Samajika 
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Tapaku Ninda Karile Nische heba Badha” 

38. Mr. Surendra Mohanty—Odia Sahityarea Adiparva, p. 138- 
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Sahaja Sunya according to Buddbist Tantric text is realisable 
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is depicted as “Hindu Trinity (Brahma, Mahesvara and 
Vishnu). in Sdirala Mahabharata also Jagannath who is 
described as Buddha jis” delineated as the harmonious 
representation of Hindu Trinity, See p. 338 of this work. | 
“Pita Kumkuma Varana Sehi Brahmamurti, Dahane Sukala 
Varna Mahadeva. Jyoti. Rupare Ta Narayana Varna ‘Ate 
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“Ye Se Niranijjana Siinyati. Chaukati thira Kari Sahaja Niti 
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elc. 


45. Paundit Shriram Sarma Acharya—108 Upanisadas Brahma- 
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Deha Chidi Turiyatita Parama Jyoti Nirvana 
Brahmamaya Sukfaku Jaianti”. 


Digitized by PPRACHIN, SOA 


344 _Sahajayana—A Study of Tantric Buddhisin 


49. Prof. Arta Ballava Mahanty—Prachina , Gadyapadyadarsha 
(Prachi Edition, 1932) Preface p. 9. “But owing to Jack 
of other convicing evidence I could not ascertain the date 
and from the study of the language, it syntax, construction 
and use of words I place him before 17th century A.D.” 
Prof. Mahanty becomes doubtful in fixing the date of this 
work. & 
Dr. K. C. Pamigrahi—History of Orissa, p. 289-290. 
Dr. Panigrahi writes “The word Mogala (Moghul) which 
was not in use in Orissa in the Pre-Sarala period has been 
used in this work. Besides there arc distinct influences of 
the Sarala Mahabharata to be found on it. The metrical 
characteristic cf the Chautisa literature Xxx is also to be 
traced in this work. Evidently the Rudrasudhanidhi was 
composed in the seventeenth: century A.D.”. 
Mr. Pathani Pattnaik—Od:a Sahityara IJtihasa, p. 137. 
Mr. Pattanaik accepts it as a work of 17th century A.D. 
50. Dr. Karuna Kara Kara—Ascharya Charya Chaya, p. 217-218. 
Dr. Barishidhar Mahanty—Odia Sahityara Itihasa, Part-II 
(Fist Edition, 1977), p. 36-38. 
Dr. Devendra Mahanty—Pamchasakha Odia Sahitya (Third 
Edition, 1978), p. 20-24. 
Paundit Surya Narayana Das—Odia Sahityara Itihasa, 
Part-1 (Second Edition, 1968), p. 430-444. 
Dr. B. C. Acharya—Odia Sahityara Samkshipta Parichaya, 
Pp. 95-99 etcetera. 
See also the previous Chapter of this work. 
See also the previous Chapter of this work. 
51. Mr. P. Mukhcerjec-—The History of Mediaeval Vaisnavism in 
Orissa, p. 102 (1981 Edition). 
» Dr. Banshidhar Mahanty—Odia Sahityara Itihasa, p. IH, 
p. 39-41. ~ 

See also Pandit Surya Narayan Das—Odiya Sa#hityara 
Itibasa, Vol. I, p. 681. £ 


22. Pr. Karuna Kara Kara—AéScharya Charya Chaya, p. 215-216. 
Brahma Shankuli of Achyutananda and Parachegita of 
Dvarakadas are quoted. 
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See Brahma Shankuli—quoted, “E Ghat Yoga ye Va Jine 
Se Veda Sastrahi Na gane, Shilaku Na Karc Shochana, 
Bolai® Pathara ¢ Sina, Samsare Deva Devi Jete Kahaku Na 
ganai Chittee” etcetera, etcetera. 

53. Dr. Devendra Mahanty—Pamchasakha Od:ia Sahitya, p. 57. 
Here Dr. Mahanty suggests citing quotation from: Gitavakasha 
that Balaram Das asserted the right of the .Sidras over the 
discussion of Brahmavidya and himself a Sudra, he wrote 
Geetavakasha. Here Balarama Das is suggested to have 
declared that discussion of Brahmavidya is not a monopoly 
of the Brahmins. 


54. Dr. Karuna Kara Kara—AScharya Charya Chaya, p. 14. 
Dr. Devendra Mahanty—Parchasakha ‘Odia Sahitya, p. 29- 
31. 

55. See the previous chapter. Also Stutee Chintamani of Bhima 
Bhoi—Chapter-89, Verse-VI. 

56. See the previous chapter. Also Stutee Chintamani, Chapter- 
89, Verse-XH. 

57. Bhima Bhoi—Brahma Nirupana Gita Chapter 1I{, Verse-30. 
“Siunya Mahasunya Boli Tahakuti Kah”, p. 18. 

58. Ibid, p. 16. “Se Mauniki Ekakshara Brahma Boli Kah”, 
Chapter-III, Verse-8. 

59. Ibid. 

60. Mr. Nagendra Nath Upadhyaya—Tantrik Bauddha Sadhana 
Aur Sahitya, p. 331 Parishistha. 

61. Stutee Chintamani of Bhima Bhoi—(Edited by Ramecsha 
Samantaraya), p. 113, Chapter-57, Verses 2-4, p. 66, 
Chapter-33, Verses 15-17. 


Brahma Nirupana Guia—(Published by Dharma Grantha 
Store, 1981), p. 100-101, Verses 96, 97, 99 and 103. 
Here Caste-disgnimination is discarded. 
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__ Sahajayana, as it has been suggested earlier, disapproves 
philosophically the conventional rites and rituals which incorpo- 
rate austerities, fasting, sacred bathing, purification, rule of the 
rocicty, adgration of~images made up of woods, stone and mud 
.and thought as divine and all other religious formalities’. But 
in spite of such a philosophical diapprobation, the Siddbhacharyas 
of this Tantric school do not appear to have competely negated 
the worship of the images of the Buddhist gods and goddesses in 
course of their Tantric Sadbhanas. Sarahapada, the founder 
advocate of Sahajayana, who clearly discourages the religious 
formalities of the Brahmins, the follower of Saivism and other 
religious creeds? and also the pilgmimage to sacred places like 
Buddhist Lamka? is also the author of Rakta LokesSvara and 
Trailokya Vasankara Sadhanas and was the enshriner of the 
image of Padma-Pani Avalokitesvara during the reign of the 
Bhauma king Subhakaradeva I:. As also the other Siddhas of 
Sahajayana are believed as the authors of different Sadhanas 
collected in Sidhanamala, and as their Sadhanas delineate com- 
prehensive iconographical features of their propitiated gods and 
goddesses?, one may reasonably be inclined to conceive that the 
Siddhas of this Tantnic School practicaliy followed the iconic 
veneratfon of their divinities not-withstanding their ‘theoretical 
disapprobation of this practice. They attributed even different 
iconic features to their gods and goddesses? and their writings: 
contributed to the developmeit of a comprehensive iconography 
which appeared in the contemporary religious shrines of ditferent 
parts of India elegantly. 

, Dr N. K. Sahu traces the remains of a Mahéayanic temple 
in the old plinth of PadmeSsvara {temple at Banesvara Nasi in 
Narasimhapur of Orissa”. In the proximity of this temple he 


Digitized by PPRACHIN, SOA 


Sahajaydna and the &rts and Sculptures of Orissa 347 


finds the images of Padmapani Avalokitesvara, Tara and other 
deities of Mahayana ard concludes that this shrine, once a 
citadel of the*cult of Padmapani was transformed subsequently 
to a shrine of Padmesvara Siva under the rising popularity of 
Suivism®. He considers the ruined temple of Tara of Bankada, 
ihe capital of old Kongoda Mandala*®, and three temples standing 
in the compouxd of later Ramesvar shrines in the town ot Baudh 
as Tantric Buddhist temples originally’, Dr. “Vidya Dehejia 
following the suggestion of Mr. R. D. Banerji congrees with the 
Tantric sigmficance attributed to the configuration of these 
templesi!, 

As Dr. Sahu remarks “The Buddhists... ......paid greater 
care and attention to modelling their images, than to thé monu- 
ments which slirined them..... ”12 Excepting the few Buddhist 
teinples of Udayagiri, Lalitagiri, Baudh, and few other places, 
no Buddhist temples of remarkable specialities have yet been 
traceable in Orissa in large numbers although the iconic arts of 
Buddhism have claimed remarkable numerousness and excellency 
in this province. Establishment of monpastic institutions is a 
traditionally fundamental practice with Buddhists. In adherence 
to this traditional practice, the Tantric Buddhists, most probably 
insisied on multiplying the numbers of their monasteries and 
seldom directed their care and attentions to the multiple 
construction of gigantic temple of stones. The most probably 
enshrined their images of ditferent divinitics in their monasteries 
and nitualised their Tantric theory there to attain Siddhis. There 
monasteries after the moral degeneration of the Tantric Buddhists 
owing to their deviation from the nobler aspects of thcir Sexo- 
Yogic theory could not allure the people, became in course of 
time the victims of fanatic destruction, and at last became descrted 
to face their downfall and collapse. Jmages, enshrined is these 
monasteries, were most probably collected, enshrined in Saivitc, 
Saktaist and other Hindu shrines and even assimilated into the 
local cultures as Hirfdu divinities. 4s Orissa during the age of 
Bhauma-Karas, witnessed a strange amalgam of Saivism, Sakta- 
ism and Tantrism of both Hindu and Buddhist denominations™, 
such assimilation crept in to the choice of the people whe were 
even ‘inclined to place Buddhist images on the body of their 
temples. 
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Tantric Buddhist antiquities of iconic nutjire are remarkably 
plenty in. Orissa. Ratnagiri is a veritable museum oft the Tantric 
Buddhist images. It is famous in the Buddhistic literature as a 
citadel of Buddhistic learning, and was once extolled with the 
location of a monastery or Mahavihara where scholars like 
Prajfia, Pitopada and others cultivated with their penetrating 
intellects the wast fields of the Mahayanic and Tantric Buddbist 
Cultures. As Dr. Biswarup Das writes, “‘This Mahavihara con- 
sisted of among others an imposing Stupa and a magnificent 
monastery”. ‘fhe former as he suggests was the object of 
worship! while the latter was the residence for the monks, As 
Dr. Mitra, Dr. Das and Dr. Subuddhi suggest, this Mahavihar 
or Tionastic university flourished in the 8th century A.D. during 
the Bhauma-Kara rule in Orissa!®, Being a famous citadel of Maha- 
yanic and Tantric Buddhist learnings and Yogas in the past, 
this monastic university has yielded a large number of Tantric 
Buddhist antiquities. 

The Tara images of Ratnagiri in graceful Tribhanga poses 
appear exquisitely charming to the observers. One such graceful 
icon of Tara, traceable from this place has been preserved in the 
Patna Museum!*. This image of Tara measuring 5’5” by 3’5” 
is two-handed, and displays at its top the Pamchadhyani Buddhas 
or Five meditative Buddhas. On either sides of this image, the 
Asta Mahabhaya or eight perils against which: this Tara ensures 
protection to its adherents are shown elegantly!®. 

In the proximity of the Mahakala temple of this region, an 
interesting image of a Tantric deity called Vajra Jvalana-Larka 
is traced out in a state of preservation. This image stands in 
an Alidha pose on a running tiger, placing its right foot on the 
head of the tiger and left foot on its tail. Although three of 
its heads become visible to the observer, it is supposed that it 
is a, four-headed deity with a head at its back!?. 

An icon of Heruka. is also found out at Ratnagiri. This 
image dis seen in Adharparydnka pose. It is embellished with a 
garland of human skull. Holding a Khatvanga by its left arm, 
it appears to lave been dancing with an intoxicating” facial 
Appearance®®. 

Tantric Buddhist antiquities are also traceable in Udayagiri. 
Dr. N. K. Sahu while reading an inscription traceable fram this 
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areca finds the name of one Ranaka Vajraniga on jt2!, From 
the word Vajra, associated with this nomenclature, he believes 
this Ranaka as a local patron of Vajrayana and suggests that 
this place was once a citadel of Vajrayana. The images of 
Amitabha and AvalokiteSvara, now found worshipped at the 
Solapuama temple of Cuttack were originally the possessions 
cf Udayagiri. The image of Amitabha is found seated on a 
pedestal in a meditative pose®®, where the image of Avalokitesvara 
is found standing®®. Image cited latter is a four handed one 
displaying rosary, lotus, water Jug and Varada mudra?* and is 
flanked by Tara and Hayagriva. 

Another image of Avalokite§vara is also traced out from 
Udayagiri®®. This image, being a standing «one dispjays a” Jar 
in its upper left hand, rosary in the upper right hand and the 
Varada mudra in lower right hand. The lower left hand carved 
in an Abhayapose {nclines to exihibit a stalk of lotus. The 
figure of Hayagriva flanks it from the left while the figure of 
Tara from the right. On the top of the slab, an observer finds 
out the representation of Seven Manust or human Buddhas in 
meditative pose. 

The image of the Goddess Kurukulla is also found from 
this region. This image is found seated and is represenied in 
Lalitakshepa pose. She is shown holding lotus and bow in her 
twe left hands and club and varada mudra in her two right 
hands®®. This Goddess enables an adherent to bewitch. others, 
cven kings and ministers and her mantra serves as a charm against 
snake-bite??. The image of a Tantric Buddhist Goddess, observ- 
able in Lalitagiri is identified by scholars as Aparajita?8, This 
image as it ds revealed from its iconographical feature, stands 
in Alidha pose on two crouchant figures. It holds a flower in 
her upraised right hand. A female attendent holding a ‘parasol 
over her head is shown standing on an elevated platform in the 
wight side of this Aparajita. Beautifully carved, this image as 
Dr. Sahu rightly suggests, exhibits remarkable “‘artistic grace and 
feminine delicacy®?’, The two-armed image of Awalokitesvar 
found: from Khadipada is now preserved at the Orissa State 
Museum. This image, with a stiff remodelling of its limbs does 
not reveal natural handsomeness and aesthetic excellency3°, 
Despite this artistic ‘deficiency, this image is imporlant for a 
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historical study. Containing an inscription “Om Sri Subhikara- 
devarajye Mahamandalicharya Paramaguru Rahularuchini ‘Tasya 
de(ya) dharmoyam..... ”31 jt reveals that Rihularucht or RAhula- 
bhadra, popularly known as Sarahapida belonged to the reign 
period of the Bhauma king Subhakaradeva I. The character 
in which the inscription is incised is assigned to the 8th-9th 
century A.D.3, 

Another important site which yeilds Tantric Buddhist anti- 
quities in this area is the Solampur riear Khadipada. A chlorite 
image, of Vajrasattva found from this place i is preserved presently 
in the Indian Museum, Calcutta. This image is an exquisitely 
fine place of plastic art endowed with the aesthetic grace of 
remarkable standard. The symmetral modelling of the hody, 
fineness of the carving and the skillful setting of its facial expres- 
sion to the pose of fits sitting are so aesthetically executed in 
this image that it does not betray the impression of an animate 
naturalism even in a critical observer. It sits in Vajraparyanka 
pose, carries on the Vajra on its right palm which is placed on 
his breast, and holds a ghamnta placed on his left thigh by his 
left hand33, As Vaijrasattva, the supremest Buddha of Vajrayana 
pose and displays Varadamudr2 in its right hand3#, Solampur is 
represented with remarkable gaze of ecstasy. Affixed to the 
outer wall of the temple of Raghunath}i at Solampur, an image 
of Tara is also traced out. This image stands in a Tribhanga 
pose and displays Varadamuda in its night hand3?. Solampur is 
treated identical with Salonapura of Neulpur plate of Subhikara- 
deva I3%, The Ratnagini plates of the Somavams$si king Karna 
refers to one Solonapura Mahavihar or the monastic University 
of Salonapura®¢, We are inclined to believe that this monastic 
university was located in this Solampur during the mediaeval 
2ge in Orissa. A large number bronze images of Tara in 
différent poses traceable from Banpur regions have been preserved 
at the Orissa State Museum, Bhuvaneswar™®. Mr. P. K. Ray38 
has reported to have traced a Tantnic Buddhist image of Vajra- 
ghanta beneath a tree at Kantikula near Chaurashi. This «image 
as he-suggests, is three-faced and is shown with six hands. 
According to this scholar, two of the arms of this image carry 
on ‘Vajra and.bell in Vajrahumkara style. ~ This scholar has also 
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asserted to have ,traced an eight-armed image of Samkshipta 
Marichi at Astaranga®?, 

An irag€é of four-armed Tara which had becn obtained by 
late Mr. R. P. Chand from Kendrapara is now preserved in the 
Indian Museum of Calcutta. This image, measuring 5'4” by 3’ 
is found seated in Lalita pose on a lotus throne. It holds a 
goad (ankusha) in the upper right hand and a npose (pasha), in 
the upper left hand. The lower left hand of this image holds the 
long stalk of a nilotpala or blue lily, and the lower right hand 
displays Varada mudra or boon-giving pose’, On the left side 
of the aura is found a dhyani Buddha, Amitabha and-‘a small 
Tara at its below, where as on the right side of the aura is 
observed the Dhyani Buddha Akshobhya and a small Tarw at 
its bclow. Scholars incline to identify this image as a representa- 
lion of Durgottarini Tara, The regions of Chauduar also 
yeilded a large number of Tantric Buddhist images. Even as 
late as 1928 Mr. R. P. Chand had observed in this area the 
images of Prajniaparamita, Vajravarahi and Khadira Varni Tara. 
As Dr. Sahu suggests, the images of Prajniaparamita and Vajra- 
varahi have been missed in the meanwhile, although the photo- 
plates of these images are fortunately preserved. Dr. Sahu 
publishes these photoplates in his thesis and rightly inclines 
to identify these images as the representations of Prajfiipara- 
mita and Vajravarahi?. 

An image of Marichi is found from Ayodhya in Balsore. 
This image has three faces and eight hands. It stands in Alidha 
pose on a chariot drawn by eight pigs33. An image of Marichi 
discovered from Khijjinga is preserved in Baripada Museum. 
This image is a life-like figure and appears to have been carved 
out of a single piece of granite. It stands in Alidha pose on a 
chariot drawn by seven sows. In its four right hands it holds 
thunderbolt, club, quick-arrows and a needle while in its, four 
Jeft hands, it holds Asoka flower, bow and thread and display 
a Tarjani mudra#t. “Scholars trace ’the image of Mahattari Tara 
in Baud’. This image as Dr, Sahu remarks, is an image of 
grace-and beauty and is worshipped presently in this locality as 
Ugra Tarai¢. In Western Orissa, Tantric Buddhism, as<it hag 
been suggested earlier, flourished in a Tribal surrounding. Tribals 
of this. area do not appear to have developed a choice for the 
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display of an aesthetically splendorous iconglatry. Their divi- 
nities whether masculine or feminine appear in aniconic shape, 
either as round wooden post, or as cylindrica sione or as 
rectangular stone in their sacred shrines which are generally the 
cottages, or mud-houses, or sites of rough stone encirclements 
with very poor show. Such a tribal taste for divine enshrinement 
may hardly be expected to yeild antiquities of aesthetic splendour 
and it is no wonder that Tantric Buddhism, once flourished in 
this area in such poor surroundings seldom presents antiquities 
nf exquisite artistic display. In this arca, this religion flourished 
in shrinzs like the rockbed of Malhanadi in Sonepur, dilapidated 
brick house of Varoli in Binka and many other sites of very 
poor show. This ertistic deficiency is however recuperated: by 
informations from the literary records of antiquarian value in 
the scheme of the testification of this religion in this area. 
Epigraphic records also add corroboration to this aspect. 

With all these evidences? it can thus reasonably be believed 
that Tantric Buddhism originated in Orissa, accultured multiple 
elements from the society and religion of this land, influenced 
the religions and society of this Jand. carried on in its culture a 
representation of the society of Orissa, as also that of Eastern 
India. influenced. its literature, arts and sculpture and it is from 
this land that it travelled to different parts of India and even 
abroad. 
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Abhayamudra Gesture displayed with the right hand— 
palm turned towards the” onlooker assur- 
ing fearlessness and protection. 


Ardhaparyanka A pose of sitting in which one leg is 
crossed on the seat and the other one 
hanging down or placed below. In this 
pose ‘the lower part of the body rests 
on the seat. 


Alidba A mode of standing in which the right 
knee is thrown to the front and the leg 
is retracted and the left leg is stretched 
behind diagonally. 


Alingana mudra Gesture of embracing. 


Bhisparsha mudra Meditative posture in which the right 
hand palm is turned inward and the 
finger outstretched with the tips touch- 
ing the ground. 


Jatamukuta Matted and: clotted lock of hair. 


Lalitakshepa A comfortable posture of sitting in which 
the left leg is bent and placed on the 
seat and a portion of the left foot is 
kept under the right thigh. Thé, right 
leg is shown forward, bending slightly 
and hanging below the seat. 


Seven Manushi Vipasyin, Sikh, Visvabhu Krakuchchan- 

Buddhas da, Kanakamuni, Kisyapa, Sakyasimha. 

Tarjant Posture of hand with extended’ index 
pointing upward implying admonition or 
threat. | 
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Tribhanga 


Vajraparyanka , 


Vajrah’}mkara 


Va:ada mudra 
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A style of standing in which the body 
has three sideway bends, the first from 
feet to hip, the second from hip to 
shoulder and the third from shoulder to 
crown. 


A posture of sitting in which the two 
legs are crossed on the seat and the body 
is shown leaning slightly to the right. 


A terrific mode of standing to uproar 
like thunder. 


Gesture of hand bestowing boon. In this 
mudra the right arm is lowered and the 
open right palm is turned downward 
towards the observer, indicating the 
gift of boon. 
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